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PREFACE.* 


Two systems of philosophy, attributed, respectively, to 
Kapila and to Patanjali, are designated, by the Hindus, as 
Sánkhya;t a term which common usage restricts, however, 


* Together with the addition of much new matter, I here offer 
a substitute for my preface to the Sánkhya-pravachana-bháshya. My 
edition of that book is now out of print; and I have no intention 
of publishing another. Since writing the pages which introduced it, 
my views touching the Sánkhya have, owing to further study, under- 
gone a very great change. 

T The first system is known as niris/wara ; the second, as ses’ wara. 
The following half-couplet, to this effect, is from the-Shad-dars'ana- 
samuchchaya : 

aren निरौश्वराः केचित्‌ केचिदौश्चर देवता: | 

The Jainas claim to have their own Sánkhya, Mímánsá, &c. 
Mackenzie Collection, Vol. IL., p. xxxvi. 

As explanatory of the ensuing extracts, it should be mentioned, 
that Kapila has hitherto generally been considered as the author of 
the Sánkhya-pravachana, and that it has been the universal custom to 
render nirís'wara by “ atheistic.” 

* Cependant, il n'est guére supposable que Colebrooke se soit 
trompé en disant que Kapila nie l’idée de Dieu. Il n'a fait que 
reproduire les accusations directes que l'Inde elle-méme a portées 
contre lui; et, comme ces accusations incontestables ne sont pas 
justifiées pleinement par les slokas de la Kárikà, il reste que ce soient 
les Soütras qui les justifient., Dans aucun de ceux que nous avous 
traduits, cette déplorable doctrine ne s’est montrée positivement à 
découvert; mais je crois pouvoir affirmer, dés à présent, qu'elle est 
en effet dans quelques autres, comme l'affirment les commentateurs 
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to the former. Etymologically considered, sánkhya is imme- 


indiens et Colebrooke.” M. Barthélemy Saint-Hilaire: Premier 
Mémoire sur le Sánkhya, pp. 271, 272. 

Again, of Colebrooke as entertaining the view, that Kapila is 
“atheistic :” “Il l'avait empruntée lui-même aux commentateurs 
indiens." Id., ibid., p. 5. 

This is scarcely exact. Colebrooke, the last of men to conde- 
scend, save unavoidably, to statements in train, does much more 
than “simply reproduce" the charge of “atheism” against Kapila, 
“borrowing it from Indian commentators.” He refers, by numbers, 
to several of what have been taken for Kapila’s own aphorisms, as 
being implicitly “atheistic ;’ and he translates one of them, I., 92, 
by the words “ There is no proof of God's existence." Miscellaneous 
Essays, Vol. I., pp. 251, 252. 

Alike in both the Sánkhyas, there is acknowledgment of a being 
superior to the gods. He is made up of an immaterial part, purusha, 
or “person,” and of an anta karana, or “ internal organ.” His person 
is unintelligent; and, for his internal organ, by virtue of which he is 
intelligent, he is indebted to the promptuary of all matter, prakriti. 
Precisely such, it is taught, is the constitution of man, beasts, &c. 
Thus far both the Sankhyas concur. But, according to Patanjali’s, 
the Yoga, the beig above spoken of, whom it calls I's^wara, has the 
attributes of omnipotence, omniscience, and eternalness ; his material 
genesis being in the way of eternal and periodically recurrent emana- 
tion from prakriti. The nirts'wara Sankhya simply denies to any 
being,—even to its Hiranyagarbha,—the last of the attributes just 
enumerated. The reader is now prepared to decide, whether the 
doctrine ascribed to Kapila differs from the Yoga in such a manner 
as to justify the application to it of the epithet “atheistic ;” and 
whether the Yoga, on the strength of its Is’wara, is entitled to the 
appellation of “ theistic.” 

In the Sánkhyas, purusha, * person," and átman, “spirit,” are 
synonymes. All that is not matter is spirit ; and, as embodied, it is 
found in whatever possesses life, vegetation included. Jiva, “soul,” 
is any spirit, in its aspect of incorporation. The Is'wara of the Yoga 
has no body, and is not a jíva. The Hiranyagarbha of the other 
Sánkhya has a body, and therefore is a jíva. 
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diately allied to sankhyá ;* a word bearing the acceptation of 


* Person" and “soul,” it will have been observed, are here used 
in senses of accommodation. And so one has to use, in general, the 
terminology of our metaphysics and theology, when applied to express 
Hindu conceptions. 

On the subject of repudiating I's'wara, see the Sánkhya-pravacha- 
na, I., 92-99 ; III., 56, 57 ; V., 2—12, and 46; and VI., 64. 

Even a limited inspection of Indian commentators on the Sánkhya 
would have evinced to M. Saint-Hilaire, that they are, mostly, as 
delicate as he is himself, in respect of charging Kapila with the denial 
of I’s’wara. See a subsequent note. 

* M. Saint-Hilaire, in the opening words of his analysis of the 
Sánkhya, confounds the paronymes sankhyá and sánkhya : * Le mot 
de Sánkhya, qui est devenu le nom du systéme de Kapila, signifie 
nombre; et, pris adjectivement, numéral. Il signifie encore, dans 
une acception assez voisine : calcul, supputation, jugement, raisonne- 
ment.” Premier Mémoire, &c., p. 19. 

Dr. Roer also says: “The term Sánkhya has two meanings, enu- 
meration and investigation.” Lecture on the Sánkhya Philosophy, 
p. 8. 

The word sénkhya, as affording a variety of significations, is made 
the subject of a laborious pun, in the initial couplet of Bháskara 
Achirya’s Bija-ganita. 

Cháritrasinha Gani, a Jaina, in his gloss on Haribhadra Siri’s 
Shad-dars' ana-samuchchaya, makes a statement, with reference to the 
origin of the word sánkhya, which, as being altogether novel, deserves 
to be produced. While acknowledging the connexion of Kapila with 
the Sánkhya, he avers, that the followers of that doctrine receive 
their appellation from the first doctor of their school, Sankha, or 
Sankha. His words are: argyjfata कापिलदश्नस्‌ | च्यादिपुरुषनिमि- 
"ij सञ्गा। And elsewhere: साङ इति पुरुषनिभित्तेयं wer! aye इसे 
साहूयाः। ATHA वा WAIT | शङ्कुनामाऽदिपुरुषः | 

S/ankha, the lawgiver, is classed, with Kapila, as témasa, in the 
Péshandotpatti chapter of the Padma-purána, latter section. 

For an account of the Shad-dars'ana-samuchchaya, I would refer 
the reader to my Contribution towards an Index to the Bibliography 
of the Indian Philosophical Systems. In that volume many particu- 
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“number,” and also that of “decision.”* But the time has 


lars will be found, regarding books and authors, which appeared in 
my preface to the Sénkhya-pravachana-bhäshya, but are here omitted. 

* Colebrooke says: “ A system of philosophy in which precision of 
reckoning is observed in the enumeration of its principles, is deno- 
minated Sánkhya; a term which has been understood to signify 
numeral, agreeably to the usual acceptation of sankhyd, number: and 
hence its analogy to the Pythagorean philosophy has been presumed. 
But the name may be taken to imply,” &c. Miscellaneous Essays, 
Vol. I., p. 229. 

Adverting to these words, M. Saint-Hilaire observes: “ Colebrooke 
s'est laissó tromper par l'apparence et par une fausse analogie, en 
prononçant le nom de Pythagore à côté de celui de Kapila.” Premier 
Mémoire, &c., p. 19. 

Again, ibid., p. 20: “Si Colebrooke a eu tort de rapprocher le nom 
de Pythagore de celui du philosophe indien," &c. 

But Colebrooke, as, from his guarded and adversative mode of 
expression, is quite clear, delivers, in the preceding extract, neither his 
own opinions nor even opinions which, until the adduction of further 
evidence, he would be thought to accept. Professor Wilson— Oxford 
Sánkhyakáriká, Preface, p. xi.,—cites, it is true, the words “and hence 
its analogy to the Pythagorean philosophy has been presumed," and 
without comment as to the paternity of the surmise. It may have 
escaped him, that he had formerly written: “ The first Indian school, 
the leading tenets of which are described by Mr. Colebrooke, is the 
Sánkhya; a term which has been understood to signify numeral, and 
which, therefore, perhaps suggested to Sir William Jones his com- 
parison of it to the Pythagorean doctrine.” Quarterly Oriental 
Magazine, Vol. IV., pp. 11, 12: for September, 1825. 

Colebrooke alludes, without doubt, to the following passage : “On 
the present occasion, it will be sufficient to say, that the oldest head 
of a sect whose entire work is preserved, was—according to some 
authors,—Kapila ; not [?] the divine personage, a reputed grandson 
[son] of Brahmá, to whom Krishna compares himself in the Gitd, 
but a sage of his name, who invented the Sénkhya, or Numeral, phi- 
losophy ; which Krishna himself appears to impugn, in his conversa- 
tion with Arjuna; and which, as far as I can recollect it from a few 
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long passed by for ascertaining, beyond doubt, what was 


original texts, resembled, in part, the metaphysies of Pythagoras, 
and, in part, the theology of Zeno." Sir William Jones’s Works, 
Vol. 1., pp. 163, 164: 4to ed. of 1799. 

Sir William, at an earlier date, had pushed his hypothetical 
analogies much further than this. “Of the Philosophical Schools 
it will be sufficient, here, to remark, that the first Nydya seems 
analogous to the Peripatetic ; the second, sometimes called Vais'e- 
shika, to the Ionic; the two Mimänsés, of which the second is often 
distinguished by the name of Veddnta, to the Platonic; the first 
Sankhya, to the Italic; and the second, or Pétanjala, to the Stoic, 
philosophy : so that Gautama [Gotama] corresponds with Aristotle; 
Kandda, with Thales; Jaimini, with Socrates; Vydsa, with Plato; 
Kapila, with Pythagoras; and Patanjali, with Zeno. But an ac- 
curate comparison between the Grecian and Indian Schools would 
require a considerable volume." —Zbid., Vol. I., pp. 360, 361. 

Vijnána Bhikshu, in the SdnEhya-pravachana-bháshya, explains 
sankhyá to signify “the setting forth of spirit as distinct from pra- 
kriti:" सङ्घा सम्थग्‌ विवकना$६क्कथनम्‌ | 

Raghunátha Tarkavágis'a Bhattáchárya makes it one with “ consi- 
deration :” पद्चविशतितत्ताानां सह्या विचारः | तमधिछत्य छता ग्रन्यः साहूग 
ata सादूगप द्‌ युत्पत्तिः सङ्गच्छते। Sánkhya-tattwa-vilása. 

Deva Tírtha Swámin takes it to import *orderly enuneiation 
कस्मात्‌ साहूगमित्युच्यते । सम्यक क्रमपूवकं प्यानं कथनं यस्यां सा VAI 
क्रमपूवा विचारणा । यत्‌ तामधिङृत्य छतं AUX साहूयमित्युच्यत WIS! 
Sánkhya-taranga 

According to a sacred text, adduced by S'ankara Acharya, in his 
commentary on the Wishnu-sahasra-näman, sánkhya means “ know- 
ledge of the true nature of pure spirit.” We read: 

मड्षिः कपिला'चायः छतज्ञा मेदिनौपतिः | 

agf: कपिलाचाय इति सविशेषणमंकं नाम मां स्याऽसाषृषिद्चेति सडषिः T- 
SU वेद्स्थ दर्शनात्‌। अन्ये तु वंदेकदेशदशनाहषयः | कपिलखाऽसि rg 
शुद्धात्मतच्चविज्ञानस्याऽऽचायंसेति कपिलाचार्यः । मदर्षियाईसा कपिलाचा येति 
मद्दषिकपिलाचायेः | 

शुद्दाद्मतक्षविज्ञानं साङ्कयमित्यभिधोयते | 

इति areqa: | ऋषिं प्रस्तं कपिलं महान्तभिति अतेः। सिद्दानां कपिला 

मनिरिति gay | 
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originally intended by thus denominating the aforesaid schemes 
of speculation. 


The Mahábhárata, XIII., 7006, is here annotated. 

I had hoped to find in the legal institutes of Vyása the line 
cited above. Not being there, probably it is buried in some Purana. 

S'ankara's own definition is in these words: “ The reflecting, that 
the gunas,—goodness, passion, and darkness,—are objects of my per- 
ception; and that I, distinct from them, am spectator of their oper- 
ations, eternal, heterogeneous from the gunas, spirit." wn] नाम 
TA सतक््तरजस्तमांसि गणा मम car UE तंभ्याधन्यस्तद्यापा रसाचिभूता नित्या 
गुणवलचण aaa चिन्तनम्‌ Gité-bháshya, XIII., 12 

How to translate guna here, I know not. On this term, I shall by 
and by remark. 

The Mahábhárata, a higher authority than any as yet brought 
forward, associates sénkhya, very significantly, with parisankhyána, 
which seems to have the sense of “ exhaustive enumeration :” 


साहूयज्ञानं प्रवच्यामि परिसद्धानदशनस्‌ | 
XII., 11393. 
Again: 

साहूगृद्‌श्नमंतावत परिसहयानदशनम्‌ | 
Wü: प्रकुवत चव प्रतिं च mue Il 
तत्त्वानि च चतुविशत्‌ परिसहूयाय तत्त्वतः | 
साहूयाः सह प्रकृत्या तु निखत्त्ः पञ्चविंशकः ॥ 

XII., 11409-10. 

Part of this extract is quoted in the Sdnkhya-pravachana-bhashya, 
but worded somewhat differently. 

Adwaitánanda, in his Brahma-vidydbharana, an expositorial work 
connected with the Aphorisms of the Vedanta, suggests, that the 
word panchavins'ati, adduced from the sacred writings as defining 
the number of the Sánkhya principles, may intend 20 x 5 instead of 
20 + 5. This conceit might be abundantly disproved. See the 
stanza last given, and the Mahábhárata, XII., passim, but, parti- 
cularly, chapters 307, 308, 309 

चतुविंधं ang] तक्प्रमाएप्रकारसवोत्मता। What can be the drift of 
this mysterious announcement? It occurs in Prithwidhara Achdrya’s 
Ratna-kos'a, near the end. 
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In the Upanishads, the Bhagavad-gité, and other ancient 
Hindu books, we encounter, in combination, the doctrines 
which, after having been subjected to modifications that 
rendered them, as wholes, irreconcilable, were distinguished, 
at an uncertain period, into what have, for many ages, been 
styled the Sénkhya and the Vedáuta.* 

Though Kapila is held to have originated the distinctive 
tenets of the Sankhya,+ it is extremely questionable whether— 


* [t is, further, a great mistake to suppose, that the Sánkhya-yoga 
of the Bhagavad-gitd is a peculiar system of eclecticism, or of com- 
promise, that had vogue contemporaneously with the Sánkhya and 
the Yoga as we now understand them. Quite unknown, in the 
twilight days of Krishna and Arjuna, were the distinctions which at 
present discriminate those systems. Krishna has much to say of 
Brahma: upon his predecessor, Kapila, in all probability the concep- 
tion had not dawned. The idea, that Kapila denied Fs'wara, was, it 
is quite possible, merely inferred, long after his time, from the bare 
fact of his silence. Who can say that, when he lived, the notion of 
an I’s/wara had as yet been elaborated ? 

T In only a single text that I know of is the Sánkhya ascribed to 
S'iva. Mahábhárata, XIL., 10388. At the same place, the Yoga 
also is said to have been originated by that divinity. 

In the Bhägavata-puräna, I., 3, 11, Kapila is spoken of as having 
only revived the Sánkhya. From the same work, IX., 8, 14, it 
appears, however, to be asserted, that he created it. ‘The ensuing 
couplet, from the last section of the Padma-purdna, is to the same 
purpose: 

अतदौपपतिः साङ्भाप्रणता सर्वेसिद्धिराट्‌ | 
विश्वप्रकाशितज्ञानयोगो माहत मिखहा ॥ 
Vishnu-vyüha-bheda-varnana chapter. 

A Hindu would harmonize these discordant statements by assum- 
ing, that they point to passages in two several stages of the world's 
history. 

A. facile and potential solvent of all difficulties as to time, space, 
and individuals, is the transparently indolent dogma of cyclical reno- 
vations of cosmic events. These iterations admitting of an indefinite 
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even if he was an author,—the Sdnkhya-pravachana, now 
current under his name, can be referred to him on tenable 
grounds. And, if this ** Six Lectures," at least as we possess it, 
is not of his composition, most assuredly neither is the Tattwa- 
samdsa.* These works, it is observable, are nowhere cited 


number of changes in particulars, anybody may, at last, be almost 
anybody else; and it thus becomes a very easy matter to make light, 
among other things, of ordinary chronological sequence. 

Swapnes'wara, author of the Kaumudi-prabhd, acquainted as he 
was with the aphorisms of Panchas'ikha, attributes to him the 
* Sánkhya Aphorisms” also. He accounts for its bearing the title of 
Kapila, by the circumstance, that Kapila initiated the Sánkhya tradi- 
tion as set forth therein. By way of illustration, he notes the 
notorious appropriation to Manu of the code of laws set forth by 
Bhrigu. His meaning is, that Kapila only propounded the matter 
of the Aphorisms, of which the present shape is due to Panchas'ikha. 
He may, then, be supposed to lay to the account of humility the 
absence from Panchas'ikha's name, in the Sánkhya Aphorisms,—as 
the “ Six Lectures” alone deserves to be called,—of the honorific title 
of Achérya. Against this it might be argued, that a saint so lowly 
would be likely to mention, at least a few times, the name of the 
leading rabbi of his school. Panchas'kha, as we shall see, is spoken 
of in two places in the SánkAya-pravachana; Kapila, not at all. 
Swapnes'wara, 16 should be added, gives what is here repeated, as 
nothing but rumour. His words are: पञ्चशिखः gaat च्यासुरिशिष्यः। 
कापिलमिति प्रसिद्धिस्तु सम्प्रदायप्रडत्तः भ्टगप्राक्तसंहितायामिव मनुसमाख्या। 

* Little as we can respect the allegations of Hindu writers on 
such a point as that before us, stillit is curious to see what those 
allegations are. 

The anonymous author of the Sarvopakárint relates, as an ancient 
tradition, that Kapila the incarnation of Vishnu composed the Tattwa- 
samása, and that, in aftertimes, another Kapila, a manifestation of 
Fire, published the larger body of Sánkhya Aphorisms, of which the 
* Compendium of Principles" was the rudiment. The same tradi- 
tion makes the doctrines of other, unnamed, philosophical schools, 
besides the Sánkhya, no less than the Six Lectures, to have sprung 
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by S'ankara Achárya, by Váchaspati Mis'ra, or by any other 


from the Zattwa-samisa. सथा$चाऽनादिछ्कशकमवासनासमद्रनिपतितान- 
नाथदीनानदिधोषः परमकगालः खतःसिइतत्त्ज्ञाना मदर्गाषभंगावान्‌ कपिला 
द्वाविंशतिस्हचाण्णुपादि चत्‌ स्टचनात्‌ स्टठवमिति fe युत्पत्ति। तत va: समस्तत- 
wai सकलषर्णितन्ताथानां we भर्वात। Cass सकलसाहूगतोथमलभतं 
तोथान्तराणि चेतत्प्रपञ्चभतान्येव। स्ठचअडध्यायो तु बेश्चानरावतारभगवत्कपिल- 
प्रषोत।। इयं तु द्वाविशतिस्त्रो तस्था ala बोजभता नारायणावतारमदषि- 
भगवर्त्कापङप्रणोर्तोत दृद्धाः 

Vijnana Bhikshu says,in his Sánkhya-pravachana-bháshya : तत्त्वसमासा- 
QA: TSA षडध्याय्याः पानदुक्त्यभिति चेन्‌ सबं सङ्कपविस्तररूपणाभयारप्य- 
पान <त्तवात्‌। चअतएवाऽस्याः षडध्यःय्या यागद्शनस्यव MF TEE ELE E यक्ता। तत्त्व- 
समासाख्य हि यत्‌ sign Ans तस्थ॑व प्रकषेणाऽस्यां निवंचर्नामति। विशेष- 
स्त्वं यत्‌ षडध्याय्यां तत्त्समासाखण्याक्ता थविस्तर मा यागद्शन त्वाभ्यामन्यपगमवा- 
दप्रतिषिडस्थेव्खर स्थ निरूपणन न्यनतापरिद्दाराःपोति। “ If it be alleged, that 
the Tattwa-samäsa apborisms are simply iterated in the Six Lectures, 
the answer is, that it is not so : forthereis no mere repetition between 
the two; inastauch as they are, respectively, concise and expanded. 
Hence, the appellation of Sénkhya-pravachana is suitable to the 
Six Lectures, in like manner as it is to the Institute of the Yoga. 
The former embraces precisely a detailed exposition of the Tattwa- 
samása, the shorter Sánkhya Institute. There is this difference, 
however; that the Six Lectures only expands the subject-matter of 
the Tattwa-samäsa ; whereas the Institute of the Yoga avoids their 
seeming deficiency, by expressly recognizing l's'wara, whom both the 
other works, by concession for sake of argument, deny.” 

Our commentator, further on, grows more confident ; passing from 
the language of assumption, as it were, to that of positive assertion : 


सङ्कुप्ञसाङ्ूगसूत्राणामथध्याऽच प्रपञ्चनात्‌ | 
शस्त्रं यागवद्वंदं TAN नाभिधम्‌॥ 


“This Institute, equally with that of the Yoga, as being a deve- 
lopment of the substance of the shorter Sánkhya Aphorisms, is 
designated Sénkhya-pravachana, or, * Explication of the Sánkhya'." 

] am aware, that this couplet is susceptible of another construe- 
tion ; but that here put upon it is unforced, and, besides, accords with 
the sense of the passage from the Sarvopakärini. More than this, 
if the Sánkhya Aphorisms are called Sénkhya-pravachana, as being 
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writer of considerable antiquity, or even in the Sarva-dars'ana- 


an expansion, ibis reasonable to believe, that Vijnána designed to 
explain why the Yoga Aphorisms also are so designated. 

Colebrooke, having in view a portion, if not all, of the foregoing 
extracts, writes as follows: * It appears, from the preface of the Kapila- 
bhäshya, that a more compendious tract,.in the same form of sútras, 
or aphorisms, bears the title of Tattwa-samdsa, and is ascribed to the 
same author, Kapila. The scholiast intimates, that both are of equal 
authority, and in no respect discordant ; one being a summary of the 
greater work, or else this an amplification of the conciser one. The 
latter was probably the case; for there is much repetition in the 
Sánkhya-pravachana. 

* If the authority of the scholiast of Kapila may be trusted, the 
Tattwa-samása is the proper text of the Sánkhya ; and its doctrine 
is more fully, but separately, set forth by the two ampler treatises 
entitled Sankhya-pravachana, which contain a fuller exposition of what 
had been there succinctly delivered." Miscellaneous Essays, Vol. I., 
pp. 231, 252. 

Dr. Róer,—Journal of the .Asiatic Society of Bengal, for 1851, 
p. 402, note,—after citing the latter of the paragraphs given above, 
unaecountably adds: * But this is a misapprehension: the scholiast 
does only say 'they are of equal authority, one being a summary 
of the greater work, or else this an amplification of the conciser 
." On the contrary, as will have been seen, the scholiast allows 
no such alternative, and is responsible for only the second member 
of it. Colebrooke, to be sure, has made out Vijnána to be self-con- 
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tradictory. At the same time, the clause to which Dr. Róer excepts 
is almost a literal translation of the scholiast’s own words. 

M. Saint-Hilaire says, speaking of the Sánkhya Aphorisms: * Ce 
traité, quoique. assez court, a été abrégé, dit-on, par Kapila, sous le 
titre de Tattva Samása, c'est-à-dire, réduction substantielle du Sán- 
khya. Nous ne connaissons ce dernier ouvrage que par les citations 
qu'en ont faites les commentateurs, et qu'a répétées Colebrooke 
d’après eux (Essays, tome I., p. 281)." Premier Mémoire, &e., p. 5 

Whence did the writer learn, for certain, that Kapila abridged the 
Sánkhya-pravachana ? Again, the phrase “ reduction substantielle? 
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sangraha, which is dated so late as the fourteenth century ; and 


scarcely answers to Tu£twa-samása, and only on the theory of such an 
abridgment. Moreover, Colebrooke would be explored in vain for a 
single quotation from the smaller treatise. 

Vijnána plainly rests the validity of adjudging the title of Sán- 
khya-pravachana to the Six Lectures, on the ground, that it is an expan- 
sion of the Zattwa-samdsa; this being the embryo of also another 
collection of aphorisms called Sánkhya-pravachana, that belonging to 
the Yoga. But this derivation of the Yoga Aphorisms is unestablished, 
save by Vijnána's own word. It may be suspected, that his sole 
foundation of fact is, the common application of the term Sdnkhya 
to the system called from Kapila and to that of the Yoga. 

Colebrooke— Miscellaneous Essays, Vol. I., p. 232,—is disposed to 
think, that the title of Sénkhya-pravachana, in its application to the 
Sankhya Aphorisms, is borrowed. For my part, I have little doubt, 
that one of the original borrowers was Vijnána Bhikshu. Except in 
the writings of that author, and of his followers, 1 have nowhere met 
with the employment of Sénkhya-pravachana, otherwise than to 
name the Yoga Aphorisms, but in the postscript to Aniruddha’s 
commentary, and in that to its abridgment by Vedánti Mahadeva. 
But the epigraphs to Indian manuscripts are known to be, so gener- 
ally, the work of copyists, that the adverse evidence of these two 
apparent exceptions may, very allowably, be neglected. 

With regard to the meaning of the title Sánkhya-pravachana, M. 
Saint-Hilaire could not have done better than consult Vijnána, whose 
explanation of it he seems, however, to be unacquainted with. At 
p. 5 of his Premier Mémoire, &c., he translates those words by 
* Préface ou Introduction au Sánkhya." However speculative Vij- 
nana may be in what he says of the germinal character of the Tattwa- 
samása, there is no ground to mistrust his etymological analysis of 
the word pravachana, as here used. In one place, as we have seen, 
he explains it by prakarshena nirvachanam, “ detailed exposition ;” 
and, in another, by prapanchana, “development,” or “explication.” 
In the JPátanjala-bháshya-várttika, he defines it, again as a member 
of Sdnkhya-pravachana,—the proper name, according to Vyasa, of 
the Yoga Aphorisms,—by words expressing “ detailed statement :” 
साह्श्रवचन इति। साह्यपरशास्तस्थेव प्रकर्षेण वचनं साह्पप्रवचनम्‌। Nigoji 
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their style, moreover, exhibits scarcely a perceptible trace of 
archaism. Indeed, the larger collection of sentences derived to 
us as, putatively, Kapila's, whatever its more general source, 
may be suspected of occasional obligation to the Kárikás of 
Is'warakrishna.* 


Bhatta, in his Pátanjala-sátra-vritti-bháshya-chchháyá-vyákhyá, silent- 
ly transcribes Vijnána's derivation: एतस्य साहप्प्रवच नत्व तु साहूयाक्तत्थव 
त्रकषण वचनात। 

* I., 124, of the Sénkhya-pravachana runs thus: 

हेतुमदनित्यमव्यापि सक्रियमनेकमाञितं fara 

This, to a syllable, is the first half of the tenth Kériké 

I., 140, 141, 142, 143, 144, are as follows: संडतपराशेत्वात्‌ | fan- 
णादिविपययात्‌। अधिष्ठानाच्‌ चेति। भोक्तभावात्‌। केवल्याथ wem! The 
seventeenth Karikd is read 

सदुगतपराथंत्वात्‌ जिगणा दिविपययाद धिष्ठा नात्‌ i 
प॒रुषाऽस्ति भाक्तभावात्‌ के वल्याथ प्रद्तत्तेख ।। 

There is nothing to choose between संच त and सद्भगात, “ what is com- 
bined” and “combination.” Aniruddha has weis: Vijnána exchanges 
it for ser. s 

II., 18, further, is half a couplet : 

साक्षिकमेकादशकं प्रवर्तते वेछताद्‌ WI! 

The twenty-fifth Káriká differs only in exhibiting सास्तरिक एकाद शकः; 
the sense remaining unaffected. 

II., 31, once more, is metrical, and is the same as the last half 
of the twenty-ninth .Káriká : 

सामान्यक CUS: प्राणाद्या वा यवः TE! 

TII., 48, 49, 50, 47, are as follows: ऊध्व सत्त्विशाला | तमाविशाला 
मूलतः । सध्ये रजाविशाला। च्यात्रमस्तम्बपयेन्तं ama स्ृष्टिराविवेकात्‌। And 
the fifty-fourth Káriká is 

ऊर्ध्वं सक्लविशालस्तमाविशालस्र मलतः सर्गः | 
मध्ये रजाविशाल्लो त्रह्मा[द्स्तम्बप यन्तः || 

Snatches of verse, and now and then whole verses, checquer, in- 
dependently of design, the prose of Sanskrit writers, as of writers in 
most languages. But it should be borne in mind, that the Sánkhya- 
pravachana is of very limited compass, and that the áryá 18 a measure 
of nolittle complexity. Should it be argued, with respect to the 
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By the prevailing suffrage of mythology, Kapila* of the 


immetricalness of the tenth Káriká, that Is'warakrishna there con- 
sented to a prosodial blemish, rather than deviate from the very words 
of an aphorism, one may answer, that, in several places where we 
can trace nothing like intimate dependence, on his part, upon the 
aphorisms which have come down to us, he is chargeable with the 
same sort oflaxity. Instances may be seen in the fourth, seventh, 
ninth, twenty-sixth, and seventieth of the Kdrikds. 

Of the genuineness of the three final Kárikás I have grave doubt. 
From the seventy-second we gather nothing more than that the 
treatise attributed to Ts'warakrishna summarizes, with some reserva- 
tions, the substance of the sixty Sánkhya fundamentals. It seems 
not altogether unlikely, that Is'warakrishna may have digested into 
stanzas the material parts of an earlier set of Sánkhya aphorisms ; that 
those aphorisms were long neglected, and parts of them got lost; and 
that the person who integrated the remnants, to make up the Sdnkhya- 
pravachana, availed himself of Is warakrishna’s performance. 

* Professor Wilson, reviewing Colebrooke, once wrote as follows : 
“The founder of the Sánkhya philosophy is named Kapila; who, as 
one of the seven great Rishis, is one of the sons of Brahma. There 
are other accounts of his origin ; but none more satisfactory.” Quar- 
terly Oriental Magazine, for Sept., 1825; p. 12. That Kapila is 
any where styled “one of the seven great Rishis” needs confirmation, 
for all the emphasis with which other accounts of him are thus 
discredited. Nothing of this is to be found in the Translation of the 
Vishnu-purána. Colebrooke— Miscellaneous Essays, Vol. L, p. 229, 
refers, mistakingly, to Gaudapáda, in proof of Kapila's being ranked 
as “ one of the seven great Rishis." The citation runs thus : 

रते ब्रह्मणः TA: GA प्रक्ला WS: | 

“ These seven sons of Brahma were called great Rishis.” 

The more ordinary mánasa, or mind-born, sons of Brahma vary, as 
specified in different Puránas, from seven to more than twice that 
number; *but," as Professor Wilson remarks, *the variations are 
of the nature of additions made to an apparently original enumer- 
ation of but seven, whose names generally recur." Translation of 
the Vishnu-purána, p. 48, note 2. One such group is made up of 
Marichi, Atri, Angiras, Pulastya, Pulaha, Kratu and Vasishtha: the 
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Sánkhya is held to have been a son of the god Brahmá: 


well-known “seven Rishis.” , Mahábhárata, XII., 7570 and 13075. 
This list is modified, in the same book of the Mahábhárata, 7534-5, 
by the substitution of Daksha for Vasishtha; and, at 13040, by the 
addition of Manu: the tale being thus increased to eight. But, 
however amplified by Pauránika liberality, it is not this catalogue of 
Brahmá's mind-born progeny that is to furnish us with Kapila. 

Incidentally, the manas, or mind, is not located, in Hindu opinion, 
in the brain, as Mr. J.C. Thomson imagines. See his Bhagavad- 
gítá, p. 68, notes 4 and 7. It is thought to be in the hridaya, or 
breast ;—not heart, as hridaya is commonly rendered. 

Another company of kindred emanation likewise comprehends 
seven individuals. In the Mahábhárata, XII., 13078-9, they are 
said to be Sana, Sanatsujáta, Sanaka, Sanandana, Sanatkumára, Kapila, 
and Sanátana. In the passage quoted, in all probability from some 
Purána, near the commencement of Gaudapáda's commentary on 
the Sánkhya-káriká, Kapila still appears, but as introducing several 
accredited Sánkhya doctors, to the extrusion of as many of his former 
associates ; the roll now standing thus: Sanaka, Sananda, Sanátana, 
Asuri, Kapila, Vodhu, and Panchasikha. In the ¢arpana, or satis- 
faction-serviee, of at least one school of the Veda, that of Madhyan- 
dina, the same persons are invoked, and in the same order, except 
that the name of Asuri and Kapila are transposed. See Colebrooke’s 
Miscellaneous Essays, Vol. I., p. 144. In the Padma-purdna, latter 
section, Vishnu-vyáha-bheda-varnana chapter, 14, 15, among other 
changes, Kapila himself makes way for another; the set now con- 
sisting of Sanaka, Sananda, Sanátana, Sanatkumára, Játa, Vodhu, 
and Panchas'ikha. See the Asiatic Researches, Vol. XI., p. 99. 
The Kérma-purdna, prior section, VIL, 18, 19, with additional 
alterations, reduces the seven to five: Sanaka, Sanátana, Sanandana, 
Riri, (P) and Sanatkuméra; whom it characterizes as great 
Yogins. The first three and the last of these five hold, apparently, 
peculiar eminence in the family of Brahmi; since from them, ac- 
eording to Gaudapáda on the forty-third Káriká, originated, severally, 
virtue, knowledge, dispassion, and irresistible will. The names of 
these four occur, also, unaccompanied, as if they were to be regarded 
as representative, at III., 12, 3, of the Bhägavata-puräna. 


15 


but he is likewise described, on several occasions, as an 


Sananda and Sanandana are, doubtless, prosodial varieties of the 
same name; and Játa seems to be put, by metrical licence, for 
Sanatsujäta. 

In the Kérma-purdna, latter section, V., 18, parts of the two 
classes of Brahma’s mental sons, several new members being added to 
the first, are named together, thus: Sanatkumára, Sanaka, Bhrigu, 
Sanátana, Sanandana, Rudra, Angiras, Vámadeva, S'ukra, Atri, Kapila, 
and Marichi. But it is worthy of observation, that this Purána 
plainly distinguishes the second class, as to origin, from the first, 
What is evidently intended for the first class is detailed, at VII, 
85— 39, of the former section, as made up of Daksha, Marfchi, Angiras, 
Bhrigu, Atri, Dharma, Sankalpa, Pulastya, Pulaha, Kratu, and Va- 
sishtha; and the generation of these persons, as there given, is very 
different from what it is in any of the accounts rendered by Professor 
Wilson. See Translation of the Vishnu-purdna, p. 50, note. For 
instance, the first and the last four are derived, respectively, from 
Brahmá's prána, udána, vyána, apána, and samána. See, for these 
terms, Colebrooke's Miscellaneous Essays, Vol. 1., pp. 356 and 374; 
also the Oxford SánkAya-káriká, p. 108. At X., 84, of the Kirma- 
purána, latter section, the whole eleven are denominated Bráhmas; 
and Brahmá is stated to have created them by his power as a Yogin. 
See, also, Translation of the Vishnu-purána, p. 49. 

Further particulars of interest occur at X., 122—125, of the latter 
section of the Aérma-purana. Sanatkumära is there said to have 
instrueted Samvarta; and he, Satyavrata: Sanandana, Pulaha; and 
he, Gautama: Angiras, Bharadwája: Kapila, Jaigíshavya and Pan- 
chasikha: Sanaka, Parás'ara; and he, Valmiki. This Purina is 
stated, at its conclusion, to have been transmitted from Brahmi as 
follows: Brahmá communicated it to Sanaka and Sanatkumára; 
Sanaka, to Devala; Devala, to Panchasikha; and Sanatkumára, to 
Vyása. 

There is, clearly, no countenance, in the analogy of the Hindu 
hagiogony, for the else plausible surmise, that a complete history of 
the manasa sons of Brahma might, if recoverable, possibly go to show, 
that the epithet by which they are known may originally have borne 
a less mysterious signification than that of mind-born. Its intention 


16 


incorporation of Vishnu.* Another account makes him to 
have been a son of Kardama ;t still another gives him Dharma 


could never have been to discriminate the literate portion of the 
Brahmanidae from their less learned kinsmen. ० 

As the mind, in the Puránas, is constituted of matter, mental 
offspring are not to be looked upon as ethereal. Such, at least, is 
the Hindu conclusion. ; 

* Mahábhárata, III., 1896 and 8880. Rámáyana, I., 41, 2—4 
and 25. At I., 41, 2—4, Kapila’s destruction of the sons of Sagara 
is predicted. Padma-purdna, latter section, Vishnu-vyüha-bheda- 
varnana chapter. Translation of the Vishnu-purána, p. 377. .Bhága- 
vata-purána, I., 8, 11; where Kapila stands fifth of the twenty-four 
incarnations of Vishnu. See, also, at p. 5 supra, the verse from the 
Mahábhárata, XIII., 7006, with S'ankara Achärya’s commentary. 
See, further, in a coming note on Asuri, a passage from "Vyása's 
Pátanjala-bháshya. The commentators on that work, as Váchaspati 
Mis'ra, Vijnána Bhikshu, and Nágojí Bhatta, understand the word 
ádi-vidwán, or “ primeval sage," to mean, there, Vishnu. 

Schlegel, in his note on the Rémäyana, I., 41, 3, remarks: “ De 
hoe Vishnüs cognomine et munere non habeo quod expromam. Vix 
opus est monere plane hinc alienum est Kapilum, philosophiae ratio- 
nalis (sánkhya) auctorem; quamvis et hune discipuli nimis ambitiosi 
numinis plenum, imo ipsum in mortali corpore praesentem Vishnum 
fuisse iactaverint. Quam opinionem innuit auctor Bhagavad-gitae, 
Lect. X., 26." 

It must now appear, that the notion which Schlegel dismisses 
so peremptorily, is much better fortified by old report than he 
apprehended. 

T -Bhágavata-purána, II., 7, 8; and III., 33, 1. The birth of the 
sage, and of his nine sisters, is there said to have taken place in the 
house of Kardama, the husband of Devahüti, who is called Kapila's 
mother. Kapila’s father, according to this account, must be Kar- 
dama ; as there is no hint of anything like a miraculous conception. 
Kapila, as thus described, is, nevertheless, regarded, by some, as 
having afterwards become an incarnation of Vishnu. Kardama, if 
not one of Brahmá's mind-born sons, was, at all events, a prajäpati, 
or “patriarch.” Translation of the Vishnu-purána, p. 50, note. 
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and Hinsá for parents ;* and, again, he is identified with one 


Elsewhere, however, it is denied, that Kapila was son of Kardama 
by Devahüti; another and later wife of the patriarch, of unspecified 
name, being held for the sage's mother. As for Devaháti, she is 
represented as the daughter, not of Manu Syáyambhuva,—as is ordi- 
narily declared,—but of Trinabindu. The original of these statements. 
is expressed in the following words : 


धमेद्त्त उवाच | 
जयश्च विजञयख्ंव विष्णाद्वाःस्था मया wr! 
किन्त ताभ्यां परा चौण यस्मात्‌ तट्रपधारिणा t १।। 
गणावचतुः | 
व्टणबिन्दास्त कन्यायां casei परा feat! 
कदंमस्य तु eg YA द्वो सम्बभूवतुः Fl 
ST जयः कनिष्ठा$भूद्‌ विजञयस्रेत नामतः। 
सन्यस्यामभवत्‌ प्रात्‌ कपिला थागधमवित्‌ || 8 
Padma-purána, Pétdla-khanda, 97th chapter. 


In Colebrooke's Miscellaneous Essays, Vol. I., p. 280, Devadüti is, 
of course, a misprint for Devahüti. Yet Professor Lassen has adopted 
the former reading. Indische Alterthumskunde, Vol. I., p. 882. 


* According to the Vimana-purdna, LVI., 69—73, Dharma and 
Hinsá had eight sons: Sanatkumára, Sanátana, Sanaka, Sanandana, 
Kapila, Vodhu, Asuri, and Panchas'ikha. The first four were versed 
in the Yoga; and the rest were proficients in the Sánkhya. The 
passage, as I have seen it, is evidently very corrupt. I give it with- 
out any suggestions of amendment: 


aaa भाया Rare quii पत्रचतुष्यम्‌ i 
aeti aaga यागशास्त्रावचा रकस्‌ ॥ 
Bes: सनत्कुमाराऽभद्‌ featay सनातनः | 
aAA: सनका नाम चतुथख्च सनन्दनः || 
साडूयवत्तारमपरं कपिलं वाढमारुरिम्‌॥ 
«ur पञ्चशिखं Ae gus quietus 
तांस्तद्यागं न त दद्यज्यायांसाईपि कनीयसाम्‌ | 
मानमच्य महायागं कपलादोनपासतः i 
सनत्कुमारखाऽभ्यत्य ब्र्माणं कमल्ाडूवम्‌ | 
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of the Agnis, or Fires.* Lastly, it is affirmed, that there have 
been two Kapilas: the first, an embodiment of Vishnu; the 


अगच्छद यागबिज्ञानं तमुवा'च प्रजापतिः | 
ज्ञानयोगं न ते ददयुव्यायांसाऽपि कनोयसाम्‌।। 
The first three of these stanzas are adduced in the S'abda-kalpa- 
druma, pp. 1831—32; where they are erroneously said to be from 
the fiftieth chapter of the Vámana-purána. 


* पूज्ञारष्णतिदेवा या बिभति SINAR | 
च्यकल्मषः कल्मषाणां कता क्राधाअतस्त सः | 
कपिलं परमर्षि च यं ISAAA: सदा । 
अग्निःस कपिला नाम साह्ूगयोगप्रवतं कः || 
Mahdbharata, 111,, 14196—7. 

The last line of these verses is cited by Vijnána, near the conclu- 
sion of his Sánkhya-pravachana-bháshya. But he rejects, with indig- 
nation, the idea, that Kapila is therein identified with Fire. It is 
simply meant, he says, that Kapila was endowed with the potency of 
fire ; and he supports his interpretation by the aid of analogy, with 
some ingenuity. Of there having been two Kapilas, he will hear 
nothing, 

In his version of it, the line he quotes is so phrased, as to give 
Kapila the authorship of the Sánkhya only, and not of the Yoga 
likewise : 

wf: स कपिला नाम साहू] शास्त्रप्रवते कः | 

_ Professor Wilson, writing of this text, of whose respectable origin 

he was uncertified, pronounces, touching the identity it authenticates, 
that * there does not appear to be any good authority for the notion," 
and adds, immediately afterwards: “ Kapila is a synonyme of fire; 
as it is of a brown, dusky, or tawny, colour; and this may have 
given rise to the idea of Agni and the sage being the same." Oxford 
Sánkhya-káriká, p. 188. See, also, Colebrooke's Miscellaneous Essays, 
Vol. I, p. 230. But it seems just as likely, that the notion owed 
its origin to the fabled combustion, by Kapila, of the sons of Sagara. 
Mahábhárata, III., 8881. Also see the Asiatic Researches, Vol. III., 
pp. 349, 350 ; and Vol. VI., p. 478. 

For Colonel Wilford's wild speculations, in which he makes Kapila 
one with Enoch, vide ibid., Vol. VI., pp. 473-4. 
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other, the igneous principle in corporeal disguise.* It must 


* See the reference to the Sarvopakarint, in the foot-note at p. 8, 
supra. 

S/ankara Acharya, in the S'áríraka-mímánsá-bháshya, I., 2, 1, also 
declares for two Kapilas. Implicitly following the Zmáyana, he 
considers the Sägaracide Kapila to be an incarnation of Vasudeva, or 
Vishnu; but he denies the origination, or revival, by him, of the 
Sánkhya philosophy. It is in another Kapila, on whom he forbears 
to expatiate, that he recognizes itsinventor. The BAágavata-purána, 
IX., 8, 13, insists, that this Kapila could not, with his benevolent 
nature, have slain the Sagaridæ intentionally. Yet it makes no doubt, 
that they were destroyed by fire issuing from the body of the incensed 
ascetic, independently of his volition. 

S'ankara Acharya, commenting on the word Kapila in the S'we- 
tás'watara-upanishad, V., 2, proposes two interpretations of it. By 
one of them it is violently made to denote, as a lame synonyme, 
Hiranyagarbha. Otherwise, since primogeniture among created beings 
is found averred of both Kapila and Hiranyagarbha, they are, to 
save scriptural consistency, concluded to be one and the same. On 
the other interpretation, the person named in the Upanishad is 
Kapila of the Sánkhya, a partial incarnation of Vishnu. For his 
character as such, some unnamed Purana is adduced. S'ankara 
adds, that the other Kapila is celebrated in the Mundaka-upanishad. 
This statement is, however, made inadvertently ; since no mention of 
him occurs there. S'ankara probably quoted, after the ordinary 
reckless Indian fashion, from memory. Dr. Róer has somewhat mis- 
represented S'ankara,in making him cite suicidally the Purána above 
referred to. S'ankara avowedly cites it, not to corroborate the first 
identification of Kapila, but to elucidate the second. Neither, in 
that quotation, is Kapila, * to praise him,” “identified with Hiranya- 
garbha.” See the Bibliotheca Indica, Vol. XV., p. 62. 

It may be observed, generally, that, in conformity with Hindu 
usage, none but the predilective object of one’s idolatry is glorified 
as a plenary incarnation. 

Kapila, in the Mahddeva-sahasra-nama-stotra, Mahabharata, XIII., 
1211, is an epithet of Siva, and expresses, as indicated by the con- 
text, “tawny.” 
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be acknowledged, in sum, that we know nothing satisfactory 
concerning our old-world sage; the meagre notices of him that 
are producible being hopelessly involved in uncertainty, and 
inextricably embarrassed by fable. Yet it may be credited, with 
but little hesitation, that he was something more substantial 
than a myth ;* and there is good ground for our receiving, 
as an historical fact, his alleged connexion with the Sankhya. 


In an inscription translated by Colebrooke, there occurs the word 
kapilá, which, he observes, “ probably is fire, personified as a female 
goddess.” [sic] Miscellaneous Essays, Vol. I., p. 300, last line; and 
p. 304, foot-note No. 21. It remains to be shown, that the word 
ever means fire. In that place it bears, undoubtedly, the sense of 
* dun cow;” from cireumambulating which sort of creature great 
merit is supposed to be acquired. “‘A red one: kapilá. When 
applied to a cow, this term signifies one of the colour of lac-dye, 
with black tail and white hoofs.”  Colebrooke's Two Treatises on 
the Hindu Law of Inheritance, p. 131, second foot-note. For kapild, 
in this acceptation, see the Mahábhárata, XIII., 2953, 3535, 3596, 
8703-4, 3744, 3764; and, on the subject of cireumambulating a cow, 
see the same poem, XIII., 3436 and 3794. 

* Colebrooke comes to a different conclusion. “It may be ques- 
tioned,” he says, “whether Kapila be not altogether a mythological 
personage, to whom the true author of the doctrine, whoever he was. 
thought fit to ascribe it." Miscellaneous Essays, Vol. L, p. 231. 
But the Mahdbharata, despite its plentiful alloy of fiction, sufficiently 
attests, it should seem, the reality of the sage; and the Sánkhya- 
pravachana and Tattwa-samása may be pseudonymous, without vacat- 
ing the existence of Kapila, or his character of Sánkhya proto- 
philosopher. 

There is, I doubt not, much new matter about Kapila in Dr. Muir's 
Sanskrit Texts ; but, to my regret, the work is not, at this moment, 
accessible to me. 

In the Padma-purdna, latter section, Gaurt-vivéha-varnana sub- 
division of the Xwméra-sambhava chapter, Kapila is said to have 
dwelt in the village of Indraprastha. Further particulars regarding 
this personage can, doubtless, be obtained, if the Kapila-upapurdna, 
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Among the ancients whose names are found in association 
with that of Kapila, are Asuri, Panchas‘ikha, Sanátana, and 
Sanandana. These five persons, with others, we have mytho- 
historical authority for classmg as brothers. But accounts differ 
on the subject of their parentage. An option is allowed be- 
tween regarding them as mind-born sons of Brahmá,* and as 
offspring, after the natural course, of Dharma and Hinsá.t 

Asuri, it is stated, had for teacher Kapila himself.f That 
he was an author, we have the evidence, such as it is, of a 
single couplet.§ 


which is named in the Kérma-purdna, and elsewhere, be still extant. 
For the Kapila-sanhitd, a colloquy concerned with the sacred loca- 
lities of Orissa, see Dr. Aufrecht’s Catalogus Cod. Manuscript. 
Sanscrit, &c., p. 77. At p. 26 of the Sanskrit Catalogue of the 
library of the Asiatic Society of Bengal, occurs the name of Kápila- 
smriti, or Legal Institute of Kapila. A work on naval astrology, 
attributed to Kapila, has been found in the Peninsula. Mackenzie 
Collection, Vol. I., p. 262. A treatise on the Yoga, called Kapila- 
४४८, has also fallen in my way. It professes to be extracted from 
the Padma-purána. 

* See the note at p. 14, supra. 

T See the note at p. 17, supra. 

t Bhägavata-puräna, I., 3, 11. Panchas'ikha apud Vyasa: Pátan- 
jala-bháshya, I, 25: च्यादिविद्दान्‌ निर्माणचित्तमधष्ठाय कारुण्याद्‌ भगवान्‌ 
परमर्षिरासुरये जिज्ञासमानाय wed प्रावाच। The commentators are 
unanimous in understanding, by paramarshi, or “great Rishi,” 
Kapila. 

‘ Colebrooke— Miscellaneous Essays, Vol. I., p. 231,—speaks of this 
passage as being one of Panchas'ikha's sátras. But it is not so 
discriminated by Vyása, or by Vyása's commentators; though they 
name Panchas'ikha as its author. Colebrooke, it is clear, did not 
suspect, that reference was anywhere made to more than one work of 
Panchas'ikha. 

§ Afaa इक्रपरिणतो बद्धो भागाऽस्य कथ्यते। 
प्रतिबिम्बोदयः ae यथा चन्द्रमसोऽम्भसि ॥ 

This I found in Cháritrasinha Gani's scholia on the Shad-dars ana- 
samuchchaya. 
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Panchas'ikha is called a disciple of Asuri;* but he is also 
said to have been instructed by Kapila.t He is known, by 
scanty fragments, as an aphorist.f Of a second work of his 
we have indications,$ and, it may be, of a third. It is manifest, 


* Mahábhárata, XII., 7890, 7895. 

+ And to have been fellow-student of Jaigishavya. Kérma-purdana, 
Prior Section, IX., 119. See, further, the reference to the Kérma- 
purána in the note at p. 15, supra. 

If Colebrooke— Miscellaneous Essays, Vol. I., pp. 229, 230,—meant 
to intimate, that, in Gaudapáda's commentary, Panchas'ikha is spoken 
` of as Kapila's disciple, either directly, or through Asuri, he committed 
an oversight. That Asuri was Panchasikha’s preceptor is declared 
in the seventieth Kériké ; but on that couplet Gaudapáda makes no 
remark. 

f A single one of his aphorisms is given, as such, in Vyása's 
Pátanjala-bháshya, 1., 4: एकमेव wwe ए्यातिरेव दशेनम्‌। Kshemá- 
nanda, in his notes on the Tattwa-samása, twice quotes this as a 
sútra; and Váchaspati Mis'ra, Vijnána Bhikshu, and Nágojí Bhatta, 
consent in assigning it to Panchas'ikha. 

In Vyása's Pétanjala-bhäshya we find, at IL, 13: «wc: सङ्करः 
सपरिहारः सप्रत्यवमषेः कुशलस्य नाऽपकषायाऽस्तम्‌। Raa कुशलं fe मे qF- 
न्यदस्ति यचाऽयमावापगतः खर्गेःप्यपकषमल्प करिष्यति। Of this passage,— 
which is uncharacterized, by Vyasa, except as being by Panchas'i- 
kha,—the Sdnkhya-tattwa-kaumudi cites the words खल्पः सङ्करः सपरि- 
हारः सप्रत्यवमर्षः | So does Náráyana Tirtha, in his Bhakti-chandriké. 
Swapnes/wara, in his annotations on the Kaumudi, still dissecting, 
says, that the first three of these words form one aphorism, and the 
remaining word, another. 

So much for Panchas'ikha's sáfras; and it may be questioned 
whether any more samples of them are forthcoming, notwithstanding 
Colebrooke's assertion, that they “are frequently cited, and by 
modern authors on the Sdnkhya. Miscellaneous Essays, Vol. I., 
p. 233. 

§ This work is metrical; unless, indeed, the longer extracts, to be 
given after the ensuing couplets, belong, with one or more of them, 
to a treatise mixed of prose and verse. 
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that he wrote on the Sánkhya ; and it is not impossible, that 


STIS सोक्ता ज्ञानेन द्वितोया रागसुन्यात्‌। 
BRING ed uu व्याष्यातं माचल क्षणस्‌ ॥ 

This couplet is quoted, by Vijnána Bhikshu, in his Brahma-sitra- 
riju-vydkhyd, with the following introduction: चिविधं wire क्रमेणा!इ 
तच्समासाष्यभाष्ये पञ्चशिखाचायंः। This is the best voucher we have 
for the opinion, that Panchas'ikha commented on the Tutfwa-samäsa, 
of which the words fafaër ara: do really constitute a topic. This 
couplet is again quoted, partially, by Vijnána, in his Foga-várttika, 
as well as in Bháváganes'a's Yogánus'ásana-sátra-vritti ; and in 
full, by Kshemánanda on the Tattwa-samäsa, in the Sánkhya-krama- 
dípiká, and by Bháváganes'a in the Tuftwa-yáthárthya-dípana. Its 
various readings, and those of the stanzas following, are not of 
sufficient importance to call for particularization. 

Bháváganes'/a, in his Yogdnus'dsana-sttra-vritti, refers the stanza 
just given, directly to Panchas/ikha ; but, in his Zattwa-yatharthya- 
dipana, he introduces those verses, and the three couplets subjoined, 
by expressions importing, that they were borrowed, not from, but 
through, Panchas'ikha. 

qafi aR यचकुचा श्रम fara: i 
जरी मुण्डो शिखो वाऽपि मुच्यते नाऽच संशयः ॥ 


प्राछतेन तु बन्धेन तथा वेकारिकेण च | 
दच्षिणाभिखुतीयेन बद्धोऽयं तु निगद्यते ॥ 

तानि या वेदयते यथावद्‌ गुणखरूपाण्यधिदेवतं च | 
विमुक्तपाझा गतदोषमङ्केग AWG भुङ्के न गुणे स युज्यते ॥ 

Now, these three couplets, and that preceding them, the first 
and the third as acknowledged quotations, are also found in the 
Sánkhya-krama-dípiká. The last two are cited both there and in the 
Sánkhya-sütra-vivarana. The first has been spoken of above; and 
the second is in Kshemánanda on the Tattwa-samésa, in Cháritrasinha 
Gani on the Shad-dars'ana-samuchchaya, and is twice given in Gauda- 
páda on the Sénkhya-kérikä. It is, besides, observable, that Bhává- 
ganes'a does not quote a syllable as derived through Panchas/ikha, 
that does not occur in the Sänkhya-krama-dipikä. There is, accord- 
ingly, a presumption, that Bháváganes'a took the passages from that 
work, and under the impression, that it was by Panchas‘ikha; and 
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he was likewise an expounder of the dogmas of Patanjah. 


this suspicion is strengthened by the second exordial stanza of the 
Tattwa-ydtharthya-dipana, where its author clearly enough claims to 
have consulted Panchas’ikha on the Tattwa-samdsa : 

समासरहचमालम्ब्य Al पञ्चशिखस्य च | 

भावागणशः कुरुते ततज्वयाथाथ्येदीपनस्‌ ॥ 

The attribution to Panchas'ikha of the Sdnkhya-krama-dipikd, if 
ever actually maintained, would at once be invalidated by indicating 
the fact, that mention of Panchas'ikha is made, in the work itself, 
supposed free from interpolation; and in such a manner, namely, 
with the title of áchárya, as to differentiate him from its author. 

The passages extracted below have, in every case, the guarantee of 
good authority for their being by Panchas'ikha. They are given, in 
the first instance, by Vyása, in his Pétanjala-bhäshya, anonymously 
but three of Vyása's commentators, Váchaspati Mis'ra, in the Páfan- 
Jala-sttra-bhdshya-vydkhyd, Vijnána Bhikshu, in the Yoga-varttika, and 
Nágojí Bhatta, in the Pátanjala-sütra-vritti-bháshya-chchháyá-vyákhyá, 
testify, one, or all, to their authorship. As for the passage at II., 
22, Váchaspati merely says, that it is by an ágámin, or authoritative 
sage: the two other scholiasts declare it to be by Panchas'ikha. 

The first of the annexed passages is quoted and elucidated by 
Kshemánanda, in the Nava-yoga-kallola. A few words from the pas- 
sage at II., 20, are brought forward in the concluding chapter of the 
Sarva-dars'ana-sangraha 

तमणमाचमात्मानमनविद्याऽस्मोत्यंवं तावत. सम्प्रजानीत इत्यंषा इयौ विश्शका 
विषयवत्यक्तमिता माचा च प्रश्‍त्तिज्यातिदतोत्युच्यते यथा योगिनश्रित्त स्थितिपदं 
aual 1., 86 

AARAA वा सत्त्वमात्मत्वेनाऽभिप्रतोत्य तस्थ सम्पद्सन नन्दत्यात्मसम्पदं मन्वान स्तस्य 
व्यापद्मसनशाचत्यात्मव्यापदं सन्वानः स॒सवे[ऽप्रतबद्व इत्येषा चतुष्पदा भवन्यविद्या 
मलमस्य लाशसन्तानस्थ कमाशयस्य च सविपाकस्य। II 

बुद्धितः परं परुषमाकारशौलविद्यादिभिविभक्तमपश्यन्‌ कुयात्‌ तत्रात्मबईं 
amal 11.6 

तत्संयागदतुविवजेनात्‌ स्थादयमात्यन्तिका दुःखप्रतोक्रारः | कस्मात्‌। FRA: 
परिद्धायेस्थ प्रतीकार दशनात्‌। तद्‌ यथा पादतलस्थ भेद्यता कण्टकस्य AYA परि- 
SC Keay पादानधिष्ठानं पादतराणव्यवचितेन वाऽघिष्ठानम्‌ | एतत्‌ चयं या 
वेद्‌ लोके स तच प्रतीकारमारभमाणा भदजं दुःखं नाऽञ्ञाति। कस्मात्‌। चित्राप- 
लब्विसामथ्यात्‌। IL, 17. 
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Sanátana is reported to have busied himself with the Yoga; 
but none of his writings seem to have survived to tho present 
day.* 

Sanandana, at least in the acknowledgment of tradition, was 
a philosopher of high repute. Of his literary remains, if he 
left any, nothing, it is believed, has reached us.T 

Except at sheer random, we can scarcely estimate the dur- 
ation that divided Is'warakrishna from Kapila. The utmost 
that can, with any safety, be said of his time is, that he flou- 
rished before the ninth century. In the very abruptness with 
which he begins his compendium,f the manner of a compar- 


च्ययं तु खल चिष गणष कढंव्वकतररि च was तुल्यातुल्यजातोये चतुथ ARAT- 
साक्षिणपनीयमानात्‌ सवभावानपपन्नाननपश्यन्‌ दशनमन्यत्‌ wea! II., 18 

च्यपरिणामिनो हि भक्गाशक्तिरप्रतिसङ्गमा च परिणामिन्यथं प्रतिसङ्गान्तेब तद- 
त्तिमनपर्तात | तस्याख प्राप्तचतन्यापग्रहरूपाया बद्धिषृत्तेरनकारमाचतया afee 
क््यविशिष्टा fe ज्ञानदृत्तिरित्याष्यायते । II., 20 

धर्मिणामनादिसंयागाद्‌ धमेमाचाणामप्यनादिः संयागः। II. 22 

रूपातिशया वत्त्वतिशयाच परस्परण विरुध्यन्त सामान्यानि AARNA: सह प्रव- 
तन्त। तस्मादसडूःरः | यथा cum क्वचित समदाचार दूति न तदानोमन्यचाऽ- 
भावः fan केवलं सामान्येन समन्वागत इत्यस्ति तदा तच तरू भावस्तथा स्च णस्य। 
III., 13 

तुल्यदेशत्रवणानामेकत्रृतिल्ं सर्वेषां भवति III., 40. 

Little can safely be conjectured with regard to the character of the 
work, or works, from which these sentences were selected by Vyäsa. 
They may be text; and they may be commentary. Probably they 
are Sánkhya ; but, possibly, they pertain to the Yoga. 

* Ráyamukuta, in his Pada-chandriká, cites from the Yoga-s'ata- 
kákhyána of a Sanátana; and Sundara Deva, in his Hatha-sanketa- 
chandriká, a Yoga treatise, from the Sanátana-siddhánta. 

t He is one of the two authorities referred to by name in the 
Sánkhya-pravachana ; where he enjoys, uniquely, the honour of being 
called an dáchárya. lt may be, that this notice of him is in an 
aphorism retained from the original Sénkhya-sûtra. 

t Its opening stanza is translated as follows by Colebrooke, Pro- 
fessor Lassen, Dr. C. J. H. Windischmann, and M. Saint-Hilaire; 
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atively early ago is plainly perceptible: he invokes no diviuity, 


*'The inquiry is into the means of precluding the three sorts of 
pain: for pain is embarrassment. Nor is the inquiry superfluous, 
because obvious means of alleviation exist; for absolute and final 
relief is not thereby accomplished.” 

* E tergeminorum dolorum impetu (oritur) desiderium cognoscendae 
rationis qua ii depellantur. Quod (cognoscendi desiderium) licet in 
visibilibus rebus infructuose versetur, non est (infructuosum) propter 
absentiam absoluti et omni aevo superstitis (remedii).” 

* Wegen des Zudrangs der Dreiheit von Leiden entsteht das 
Bestreben nach Erkenntniss eines diese (Leiden) verdrüngenden 
(radicalen) Heilmittels. Sagt man: Dieses Bestreben sey unnüz, da 
ein siehtbares (Mittel der Abwehr) vorhanden sey, so ist dies falsch 
wegen des Niehtseyns eines vollstándigen und dauernden (Mittels)." 

“ La philosophie consiste à guérir les trois espèces de douleurs. Si 
l'on prétend qu'il existe des moyens matériels de les guérir, et que, 
par conséquent, la philosophie est inutile, on se trompe; car il n’est ` 
pas un seul de ces moyens qui soit absolu ni définitif." 

If the intended sense, in the first line, were “ for pain is embar- 
rassment,” the formation of the sentence being considered, the Sanskrit 
should be -दुःखचयस्याऽभिघातत्वात्‌ . Dr. Windischmann— Die Philoso- 
phie im Fortgang der Weltgeschichte, pp. 1812, 1813,—concurs with 
Professor Lassen on the point here controverted, but afterwards 
copies Colebrooke almost literally. Vachaspati Mis'ra explains the 
beginning of the couplet to concern *the disadvantageous connexion 
of the intelligent power, or soul, with threefold pain resident in the 
internal organ:” -दुःखत्रथेशाऽन्तःकरणवतिना प्रतिकूलतया चेतनाशक्तेर भिस- 
म्बन्धाईभिघातः | Professor Lassen's “ impetus” is not at all “irrecon- 
cilable with the context,” as Professor Wilson has pronounced it to 
be. For the rest, I quite agree with the former in preferring Vá- 
chaspati’s तदपघातके to तदभिघातके. The .Aáriká will then, run 
thus: 

-दुःखच्रयाभिधाताज्‌ जिज्ञासा त्तदपघातके wat 
EB साऽपाथा चेन्‌ नेकान्तात्यन्तताऽभावात्‌ ॥ 

I would render it : * Because of the discomposure that comes from: 
threefold pain, there arises a desire to learn the means of doing away 
therewith effectually. If it be objected, that, visible means to this end 
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and salutes no venerable preceptor, but enters at once upon his 


being available, such desire is needless, I demur; for that these 
means do not, entirely and for ever, work immunity from discom- 
posure.” 

Abhighäta signifies “impact,” “blow,” “shock,” * agitation.” 
Apaghdta has the sense of “averting,” “debarring,” “ removal,” 
“elimination.” Drishta, * visible," is for “ worldly,” or “ physical." 
Colebrooke puts * obvious." 

The French interpretation of the preliminary Kérikd is hardly an 
inspiration of profound scholarship. Yet a critique of it may not be 
amiss. In the first place, the relation of identity is never, as there 
assumed, expressed, in Sanskrit, by the fifth case. More strangely 
still, in manifest ignorance of the manner in which more than one set 
of Hindu aphorisms commences, M. Saint-Hilaire understands jijnasé 
to denote “ philosophy ;" herein silently adopting Professor Lassen's 
inference, based on the consideration of its etymology : Gymnosophista, 
p.18. But the mere “ambition to know" would be too vague and 
indeterminate, by far, for the highest aspiration of the Hindu. Phi- 
losophy, with him, is a concretion, a definite tattwa-jijndsa, or “ desire 


' It may be mentioned, parenthe- 


of apprehending first principles.’ 
tically, that Professor Wilson has misread Gaudapáda, where he explains 
जिज्ञासा by the equivalent desiderative विविदिषा ; as this does not imply 
“by the wise,” which would be fafa*wr,—or, rather, the plural; if, 
in fact, such an adjective as fafaga, though not abnormal, be 
ever used. 

Another error, on the part of M. Saint-Hilaire, and equally impor- 
tant with the one just disposed of, consists in the anachronism of 
representing l's'warakrishna as employing a style of phraseology 
which would reduce him to the last century, and even transport him 
to the fellowship of antichristian Parisians. With most people but 
Frenchmen, the contrast to revelation is reason alone. So it is with 
us; and the same is the case with the Brahmans, whose word for 
“ reason” is yukti, never jijndsé. No more than the Vedanta itself 
is the Sánkhya a school of naturalism. The Bauddhas, the Chárvákas, 
and a few other classes of Indian religionists, openly and unreservedly 
disown the warrant of the Veda; but, on the other hand, as Colebrooke 
has most justly observed, the Sánkhyas “ endeavour to reconcile their 
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undertaking, without ceremony or circumlocution. Who he was, 


doctrine to the text of the Indian scripture, and refer to passages 
which they interpret as countenancing their opinions. The Mimánsá, 
which professedly follows the Veda implicitly, is, therefore, applied 
in its controversy with these half-heretics, to the confutation of such 
misinterpretations. It refutes an erroneous construction, rather than a 
mistaken train of reasoning." Like the rest of the six great systems, 
the Sánkhya, it is true, imposes some share of its dogmas upon 
the Veda, and then claims to have extracted them from it: a course 
which has had its precise parallel in procedures connected with our 
own Holy Writ. Still, its free-handling is by no means overdone, if 
we judge by the Indian standard. 

M. Saint-Hilaire, in the course of his remarks on the first Káriká, 
adduces the introductory sentence of those imputed to Kapila: 
* L'objet définitif de l'esprit de l'homme, c’est la cessation définitive 
de la triple douleur." On this, and the two aphorisms which succeed 
it, he says: “La traduction de ces trois Soütras de Kapila nous 
montre fort nettement quel a été le travail de l'auteur de la Karika. 
Il n'a rien changé à la pensée primitive, et il l'a suivie pas à pas: 
seulement il l'a rendue plus précise; il l'a méme abrégée.”**** 
Ainsi, dès le premier pas, la Káriká, comme les Soütras, établit l'objet 
dela philosophie." This is very gratuitous. Where, in the first 
three aphorisms, do we see anything about jijndsd, M. Saint-Hilaire's 
hypothetical “ philosophie" ? The complete cessation of threefold 
pain is there enunciated to be the supreme purpose of the soul. On 
M. Saint-Hilaire's theory, that I's'warakrisbna adheres undeviatingly 
to the intent of the aphorist, “la philosophie," the contradistin. 
guished from revelation, must have been substituted, by him, for 
* l'objet définitif de l'esprit de l'homme." 

Proceeding to the second Káriká, we find the expression दृष्टवदान- 
अविकः, “the revealed mode is like the temporal one," as Colebrooke 
has it. Yet all revelation is not here contemplated. 'The commen- 
tators are of opinion, and rightly, that only the Vaidika ritual is 
animadverted upon. What is inculcated is, that a man should not 
restrict, himself to sacrifice and like observances, the promised requital 
whereof is confined to the inferior bliss of Elysium, and stops short 
of ensuring a period to the grand evil of existence, metempsychosis, 
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and where he dwelt, are, however, questions that must,it seems, 
for ever go unanswered. One writer, to be sure, styles him 
disciple of Panchas‘ikha ;* and another will have it, that he 
and Kálidása were the same person:f but these statements 
though worthy of record, would require strong confirmation 
before they could challenge acceptance. 


Those works which the Hindus style non-voluntary,—among which 
sacrifice is comprehended,—are, indeed, said to be attended with sin: 
nevertheless, whatever the sin of performing them, there would be 
greater sin in abstaining from them. Being prescribed, they must 
be done; and the consequences must be endured, and duly atoned 
for. The Sánkhya simply takes a flight beyond the legalistic Mí- 
mánsá: and so does the Vedánta; no more than which does the 
Sánkhya cut itself away from the Veda, or lay a ban upon the rites 
and ceremonies which it is thought to enjoin. In a word, the 
Sánkhya would only dissuade from content with a lower grade of 
future happiness. M. Saint-Hilaire's phrase of “reste de respect 
pour l'écriture sainte," used of a Sánkhya, proceeds, then, from mis- 
apprehension; and equally so does his remark on the first two 
Kárikás: “ L'autorite de la raison n'a jamais été plus nettement 
affirmée; sa suprématie n'a jamais été plus hautement proclamée." 

* Náráyana Tirtha, in the Tattwa-chandra, so describes him, and 
gives him the title of Muni. 

+ Swapnes'wara says, in the Kaumudi-prabhd : इ ख्चरछष्णना्त्रा कालि- 
दासेन Bat कारिकाः। These words are continuous with the extract 
given in a foot-note to p. 8, supra. The only MSS. of the Kaumudt- 
prabhá that I have seen,—two in number,—are defective at the con- 
clusion, where Swapnes'wara may, perhaps, have enlarged on the 
traditional identity which he reports. 

Kavirája Yati, author of the Sénkhya-tattwa-pradipa, calls Ts'wara- 
krishna sénkhya-müla-kéra, or “ founder of the Sánkhya." This may 
have been intended as nothing more than a compliment. As such I 
have more than once heard the epithet applied, by the pandits, to 
the compiler of the Sankhya-karikd. 

Colebrooke, prior to the date of his elaborate and fruitful researches 
on Hindu philosophy, wrote as follows: “ The text of the SánkAya 
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The next writer that here calls for notice is one of foremost 
importance. Of all extant treatises on the system of Kapila, 
by much the most valuable are those of Vijnána Bhikshu. 
While he unfolds the doctrines of the Sánkhya with a com- 
pleteness such as leaves little to be supplemented, he has the 
merit, in his capacity of expositor, of being as cautious as he 
is copious. If none of his countrymen have added to him, 
neither has any one of them ventured to arraign his accuracy,* 
still less, to disallow his ability. 


philosophy, from which the sect of Buddha seems to have borrowed 
its doctrines, is not the work of Kapila himself, though vulgarly 
ascribed to him; but it purports to be composed by Fs/warakrishna.” 
Miscellaneous Essays, Vol. 1., p. 103. Unquestionably, this sentence 
was penned while Colebrooke was as yet unacquainted with the so- 
called aphorisms of Kapila; and it must have escaped his eye, when 
he was recommitting his essays to the press. 

* M. Saint-Hilaire, indeed has found fault with him; but the 
reader shall see how misapprehensively. 

First of all, I subjoin the twenty-fifth .Káriká, with Colebrooke’s 
translation, and the censurer’s : 

साक्तिकं एकादशकः प्रवर्तते HATS RITA! 
भूतादेस्तन्माचः स तामसस्तेजसादुभयम्‌।। 

* From consciousness, affected by goodness, proceeds the good 
elevenfold set: from it, as a dark origin of being, come elementary 
particles : both issue from that principle affected by foulness." 

* L'ensemble des onze principes donés de bonté émane du moi quand 
il est modifié également par la bonté. Du moi considéré comme 
élément primitif viennent les éléments grossiers; il est alors obscur ; 
et cette double émanation n'a lieu que par l'influence de l'activité." 

Now, the expression “ origin of being" is, in this place, all but 
nugatory : and Professor Wilson's assumption, that “ origin of beings’? 
is intended, does not at all mend the matter; since * beings," in the 
only plausible sense of which the word is here susceptible, that of 
* creatures,” or * elemental creation,"—fifty-third Adrika,—are, out 
of the Puránas, produced from egoism only by the intermediate 
agency of the elementary particles. 
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His reputation as an author rests upon at least five works, 


The mistake which Professor Wilson falls into, after his attempt 
to correct Colebrooke, can easily enough be accounted for. Gauda- 
páda says: भूतानामादिभतः | तमाबडुललेनोत्तः स तामस इति। This the 
Professor translates thus: “The first element of the elements is 
darkness ; therefore it is usually called the dark.” But the word 
here rendered by “first element” would, as masculine, mean “ first 
being,” if it were a substantive; “first element” requiring, not 
ddibhutah, but ddibhitam. Being, however, an adjective, it refers to 
bhátádi, the second factor of which it justifies etymologically. This 
reference should have been evident from the gender of wktah, sa, and 
tamasa ; and also from that of bahulas, which could never be an 
adverb. It is not propounded, that the elements originate from 
their like, from an element; and, while nothing is predicated of 
darkness, darkness is predicated as characterizing one of the varieties 
ofegoism. The passage cited above will, therefore, admit of no other 
translation than such as this: “ It, origin of the elements, is originant, 
viz., of the elements: i is surcharged with darkness, and hence is. 
called dark." To bear out Professor Wilson's English, the Sanskrit 
should have stood somewhat after this sort: भूतानामाद्भूतं तमः। तेन 
asii aa तामसमिति | 

In giving the passage from Gaudapáda, I have supplied it with 
punctuation, and the only punctuation that it will abide. 

In the Vishnu-puräna, at I., 12, 53, the term bhitddi “ generative 
of the elements," epithetically employed in place of “ dark egoism,” 
is again rendered, by Professor Wilson, * first element." See his 
Translation, p. 93, line 12. 

Professor Wilson, building on his oversight, indulges in the fol. 
lowing comment, which may now be cancelled: “ There is a remark- 
able expression in the Bhdshya, which presents a notion familiar to 
all ancient cosmogonies. Gaudapada says, ‘ the first of the elements 
was darkness. It is the first of the ‘elements,’ not the first of 
‘things ; for it was preceded by unevolved nature, and intellect, and 
it is itself a modified form of individuality. It therefore harmonizes 
perfectly well with the prevailing ideas in the ancient world, of the 
state of things anterior to elementary or visible creation, when 
‘chaos was, and night,’ and when 
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all of them concerned with philosophy. Their titles, in the 


Nullus adhue mundo praebebat lumina Titan, 

Nec nova crescendo reparabat cornua Phebe. 
In the influence of the quality of foulness, or passion,—for the word 
rajas has both senses,—may be suspected an affinity to the doctrine 
of an active principle, the moving mind, the eros, that set inert 
matter into motion, and produced created things." Oxford SánkAya- 
káriká, p. 94. 

Professor Lassen, who was the first to translate the whole of Ts’ wara- 
krishna's treatise, has a right understanding of bhutadi. “ Caterva 
undenum essentialis proficiscitur e sui sensu essentiali; rudimentalis 
ex (sui sensu) elementorum generatore; haee caliginosa est. Ex 
impetuoso (sui sensu) utralibet oritur creatio.” Twenty-fifth Kdrikd, 
in Gymnosophista, p. 58. 

Professor Wilson's remarks, incidentally bearing on the functions 
of bhutddi, at p. 164 of the Oxford Sánkhya-káriká, are unsubstantiated, 
The text on which those observations are founded is as follows: 
एवमभोतिकः संगा ferait भावसगी yaar देवमानुषतेथेग्धाना इत्येष प्रधान- 
छतः षाडशसगः | “ Thus, non-elemental creation, rudimental creation, 
conditional and elemental creation, in beings of divine, mortal, brutal, 
and (immovable) origin, are the sixteen sorts of creation effected by 
nature.” Instead of this, we should certainly read: * The non- 
elemental creation,—7. e., the rudimental creation and the conditional 
creation,—and the elemental creation, or the aggregate of beings of 
divine, mortal, and brutal, origin, are the sixteen sorts of creation 
proceeding mediately from nature.” 

My MS. wants the word भूत सभी “elemental creation :” but its 
insertion, as an equivalent of the भोतिकः wa: of the fifty-third 
Kdrikd, is quite immaterial. Moreover, I have corrected a gram- 
matical inadvertence. 

The elemental creation has fourteen divisions ; and the two branches 
of the non-elemental count, each, as unity. The sum of sixteen is 
thus completed. There is, then, no such successive correlation, in the 
above passage, as may have led the Professor to supply the word 
“immovable,” and which induced him to make the following com- 
ment: “ Apparently, each of the four classes of beings proceeds from 
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order, mainly, in which they were composed, here follow. 


four modifieations of nature; or, from the invisible principles, from 
the subtile rudiments, from the conditions or dispositions of intellect, 
and from the gross elements." 

The evolution of the Sankhya principles, as recited in the Vishnu- 
purána, is strangely misrepresented by the translator. A single 
specimen will suffice. 


ama विकुवाणः शब्दतन्माचिक ततः ॥ 
ससज शब्दतन्मानादाकाश शब्द्ल चणम | 
KAA तथाऽकाशं भूतादिः स THETA ॥ 
I, 2, 37-8. 

* Elementary Egotism then becoming productive, as the rudiment 
of sound, produced from it Ether, of which sound is the character- 
istic, investing it with its rudiment of sound." P. 16. 

The correct rendering is: “ The element-engendering egoism, being 
modified, then produced the rudiment of sound ; and, from the rudiment 
of sound, the ether, of which the characteristie is sound : and this ele- 
ment-engendering egoism, similarly to agents in processes before men- 
tioned, invested the ether, which consists of sound.” 

Almost the entire page from which the passage above touched on 
is taken, is disfigured by the style of misapprehension just pointed 
out. In one place, in fact, in order to force the construction desired, 
the nominative singular v4y4—euphonically required for véyuh—is 
made accusative. Saintly liberties vastly more licentious than this 
are often taken, in the Puranas; but there is, in this instance, no 
temptation whatever to do violence to Panini. 

To return to M. Saint-Hilaire. Part of his comment on the 
twenty-fifth Karikd is thus expressed: “ Or Vidjnána comprend qu'il 
s'agit ici, non pas de l'ensemble des onze principes sortant du moi, 
mais du onzième principe, c'est-à-dire, du manas, du cœur, qui, dans 
toutes les classifications, figure régulièrement, comme on l'a vu, au 
onzième rang, parce qu'il est tout à la fois organe de perception et 
organe d'action. Jl faudrait donc faire ici un changement considéra- 
ble, et substituer le manas aux onze organes. 

* * * * * * * 

“Si lon adopte l'explication de Vidjnána, il faudrait traduire le 
vingt-cinquième sloka de la façon suivante : * Le onzième principe doué 
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I. The Brahina-sitra-riju-vydkhyd, sometimes called Vijuánám- 


de bonté émane du moi quand le moi est modifié également par la 
bonté; du onziéme principe, considéré comme élément primitif, vien- 
nent les éléments grossiers. Ce onziéme principe est obscur ; et tous 
deux, ce principe et le moi, n'agissent que sous l'influence de l’activité,” 

* Mais on peut remarquer que cette explication est en contradic- 
tion formelle avec les slokas qui précédent: d'abord, avec le sloka 
vingt-deuxiéme, qui fait sortir directement du moi les seize principes, 
et qui fait sortir en particulier les éléments grossiers des éléments sub- 
tils; et ensuite, avec le sloka vingt-quatrième, qui reproduit la méme 
doctrine. I] faut ajouter que cette doctrine que nous retrouvons dans 
la Karika vient de Kapila lui-méme, comme le prouvele soütra que 
nous avous cité. Nous devons done nous en fier à l'explication de 
Gaoudapada plutót qu'à celle de Vidjnána. Dans le systéme sánkhya 
bien interprété, les cinq éléments grossiers viennent des cinq éléments 
subtils; et les cinq éléments subtils, avec les onze organes, viennent 
du moi. Ce n’est pas le manas, le cœur, qui produit les éléments 
grossiers, comme le croit Vidjnana Bhikshou; et ce qui doit nous 
étonner encore davantage dans son erreur, c'est que, dans le soûtra 
immédiatement précédent, Kapila dit expressément, lecture deuxiéme, 
soütra dix-septième : * L’effet du moi, c'est l'ensemble des onze 
organes et des cinq éléments grossiers Quelque délicat qu'il soit de 
se prononcer dans des questions de ce genre, nous croyons pouvoir 
affirmer que Vidjnäna Bhikshou s'est trompé, et qu'il n’y a point à 
tenir compte de son opinion.” Premier Mémoire, &c., pp. 100—102. 

The critie, misled by Professor Wilson's * first element," translates 
bhútádi by “ élément primitif.” He also substitutes * éléments gros- 
siers" for éléments subtils," as an evolution from his * élément primi- 
tif;” thus passing by the origin of the subtile elements, which, 
themselves directly derived from egoism, constitute the immediate 
source of the gross elements. 

In order to adjust the twenty-fifth K@rikd after Vijnána's conception 
of manas, M. Saint-Hilaire correctly premises, that this word, de- 
noted by * the eleventh," must be substituted, in the couplet, for 
* eleven." But, professing to effect this substitution, while he once puts 
manas therefor, he puts it three times for “ egoism.” He also puts 
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rita ; a commentary on the Vedánta Aphorisms of Bádaráyana. 


egoism for * subtile elements," or, rather, “gross elements:" for he 
foists this blunder of his own, as well as his borrowed “primitive 
element,” on the injured commentator. Vijnéna was not the man to 
perpetrate such a solecism as the deducing any of the elements from 
mind. He expands the text of the Sdnkhya-pravachana, II., 17, in 
these words: “The eleven organs, and the five subtile elements, £o- 
wit, sound, &c., are the products of egoism :” एकादशेन्द्रियाण शब्दादि- 
पञ्चतन्मात्र चाऽचङ्कारस्य कायमित्यर्थः। How could this have escaped the 
critic’s eye ? 

But Vijnána has clearly enough set forth his view of the twenty- 
fifth Káriká ; as M. Saint-Hilaire would have seen, had he only master- 
ed, even with the aid of Professor Wilson,—a little closely scrutinized, 
—the scholiast’s understanding of the eighteenth Aphorism of the 
second Book. After alleging manas to mean the eleventh organ, 
Vijnána explains * both” to refer to the intellectual organs and the 
organs of action: एकादशानां परणमकादशक ममः षाडशात्मगणमध्ये सात्त्व 
कम्‌! que IRATA सात्तरिकाइङ्काराज जायत €! WA राजसाह- 
ङ्काराद्‌ दशन्द्रियाणि तामसादइङ्काराच्‌ च तन्माचाणोत्यवगन्तव्यम्‌। * * * + * 
उभयं manh fea The Káriká will, then, run thus: “ The ele- 
venth organ, consisting of goodness, originates from modified egoism. 
From egoism, as the source of the elements, proceed the elementary 
particles; and this variety of egoism is imbued with darkness. From 
egoism affected by activity, arise both the intellectual organs and the 
organs of action.” 

Vijnána is, therefore, peculiar, as compared with some others, in 
deriving from pure egoism but a single educt, mind, instead of eleven, 
viz., mind and the ten organs of intellection and action: the latter 
being referred, by him, to the active species of egoism ; which is held, 
on the adverse interpretation, to be, independently, inoperative, but 
yet an indispensable condition of energy on the part of the other two 
manifestations of the self-conscious principle. Whether ekàdas'akam, 
in the aphorism, stands for “eleven,” or for “ eleventh,” is altogether 
uncertain. Aniruddha takes it to be for the former. That Vijnána 
deals with the Káriká unjustifiably, in respect of ubhayam, is not to 
be gainsaid. At the same time,‘ the Aphorisms stand uncommitted 
to the doctrine clearly implied thereby. We here have an addition, 
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IL. The Sdnkhya-pravachana-bhdshya, or Sénkhya-bhéshya ; 
a commentary already spoken of. III. The Pátanjala-bháshya- 
vérttika, or Yoga-váritika ; annotating Vyása's commentary 


in the .Kárikás, which ill comports with the theory, that they were 
derived, by abridgement, or otherwise, from the SánkAya-pravachana 
as we now have it. 

The productiveness of active egoism is the doctrine of the Puränas. 
For instance: 

भूततन्माचसगेऽयमचङ्कारात्‌ तु तामसात्‌। 
तेजसा्धेन्द्रियाण्याङुर्देवा वैकारिका दश ll 
एकादशं HARI देवा वेकारिकाः सुताः । 

Vishnu-purdna, I., 1, 46-7. 

“This is the elemental creation, proceeding from the principle of 
egotism affected by the property of darkness. The organs of sense 
are said to be the passionate products of the same principle, affected 
by foulness ; and the ten divinities proceed from egotism affected by 
the principle of goodness; as does mind, which is the eleventh.” 
Professor Wilson's Translation, pp. 17, 18. 

In a foot-note to p. 16, the Professor repeats Gaudapáda's account 
of the three sorts of egoism, but without directing attention to its 
contradiction of his text. 

For a passage to the same effect with the verses given above, see 
the Bhdgavata-purdna, III., 5, 29 seqq. : also III. 26, 27 seqq. The 
first of these two passages is cited by Vijnána on II., 18, of the 
Sánkhya-pravachana. Viraräghava, in his commentary,the Bhdgavata- 
chandriká, wrests the word faijasät, in the fourth verse, into congruity 
with the dogmas of I's'warakrishna and his school, by explaining it 
to denote “ with the aid of passional egotism.” 

Add: वैकारिकाद्इद्का रात संगी वेकारिकोऽभवत। 
तेजसानोन्द्रियाणि स्पुर्देवा वैकारिका दश॥ 
एकादश HAGA खगण नाभयात्मक 4 | 
भूततन्माचसंगी इयं भूतादरभवन्‌ प्रजाः ॥ 

This is from the .Kárma-purána, Prior Section, IV. It will be 
found, probably quoted from memory, in the Sánkhya-sára, p. 17. 

It were easy to enlarge on the peculiarities of these passages, and 
to point out many more cases of misapprehension in M. Saint-Hilaire’s 
observations on the twenty-fifth Káriká. 
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on the Aphorisms of Patanjali. IV. The Sdnkhya-sdra, which 
awaits description. V. The Yoga-sdra-sangraha, or Jnána- 
pradipa ; a succinct exposition of the Yoga. Each of these 
works, from the last upwards, cites all that, as here disposed, 
precede it. Butthe Sdnkhya-bhashya and the Yoga-várttika 
quote each other. "Their author appears, accordingly, to have 
been engaged with both at the same time ; unless he, or some 
one else, interpolated one or the other. 

In all probability, Vijnána lived in the sixteenth or seven- 
teenth century.* There is some slight ground, however, for 
carrying him back still further. His nationality is unknown ; 
and so is his civil appellation even: for Vijnána Bhikshuf is, 


* According to an anecdote which I have heard from several 
pandits, Nágojí Bhatta, the epitomator of Vijnána's Sénkhya-bhäshya, 
synchronized with Jayasinha, Rájá of Jaypur. The time of that 
prince is fixed by. the fact, that, under him the Jayasinha-kalpadru- 
ma, by Ratnákara Bhatta, son of Deva Bhatta, was composed in the 
Samvat year 1770, or A. D. 1713. So much for oral tradition. 

T In the Prayoga-ratna, a work on the sixteen sacraments, by 
Náráyana Bhatta, son of Rámes'wara Bhatta, its author says, that he 
was assisted, in preparing it, by Ananta Dikshita, son of Vis'wanátha 
Dikshita. The father of one of Vijnána's disciples, Bháváganes'a 
Dikshita, was Bhávávis'wanátha Dikshita ; and, if the latter was one 
with Vis/wanátha Díkshita, and if Bháváganes'a Díkshita was bro- 
ther of Ananta Dikshita, we are enabled to form a pretty correct 
estimate as to the time of Vijnäna Bhikshu. For Náráyana Bhatta’s 
youngest brother's second son, Raghunátha Bhatta, dates his Kála- 
tattwa-vivechana in Samvat 1677, or A. D. 1620. "Vijnána may be 
placed fifty or sixty years earlier. 

In the prefatory verses of Vijnána's Pátanjala-bháshya-várttika, 
according to one of the many MSS. of it which I have examined, re- 
ference is made to one Bhavadeva, as an authority on the Yoga. 
Bhavadeva Mis'ra, of Patna, author of the .Pátanjaliyábhinava- 
bháshya, a commentary on the Yoga-sitra, seems to be intended. But 
of his age I know nothing. 

f Or Vijnána Yati, as he is called just as often. 
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without question, the style of a devotee. Literature has preser- 
ved to us the names of three of his disciples :* Bháváganes'a 
Dikshita,+ Prasádamádhava Yogin,t and Divyasinha Mis ra.$ 


The ignorance of our pandits very ordinarily confounds him with 
Vijndnes/wara, or Vijnána Yogin, author of the Mitdékshard, the cele- 
brated commentary on the Yéjnavalkya-smriti. But there is no 
evidence whatever that they are identical. "Vijnánes'wara, who bore 
the title of Bhattáraka, was son of Padmanábha Bhatta, of the stock 
of Bharadwája. His preceptor was Vis'warüpa A'chárya, likewise a 
scholiast of Yájnavalkya.  Vis'warüpa A’charya, it is said, was the 
same person as Sures'wara A'chárya, civilly called Mandana Mis’ra ; 
a disciple of S'ankara A'chárya. 

* M. Saint-Hilaire says: “ Un maitre n'a généralement qu'un dis- 
ciple; un gorou n'a qu'un brahmatchiri.” Premier Mémoire, $c., 
p.7. Again: “La science, ainsi que j'ai eu occasion de le dire au 
début de ce mémoire, se transmet, dans l'Inde, habituellement d'un 
seul maitre à un seul disciple." Jbid., p. 254. This is news in India. 
Such cases no longer exist; and they must always have been excep- 
tional. 

T I haveseen a MS., without date, of the Tantra-chédamani, or 
Dharma-miménsd-sangraha, an elementary Mímánsá disquisition, by 
Krishnadeva, son of Rama A'chárya, which professes to be in the 
hand-writing of that person. I incline to consider the age of the 
MS. to be, at the very least, a couple of centuries. 

f Author of the S'áríra-káriká-bháshya, or Kárikártha-vinis' chaya, 
a dissertation on the following enigmatical couplet, which its eluci- 
dator claims to take from the Mahábhárata : 

एकया द्वे विनिश्चित्य चीं खतु्भि वे शौकुरु । 
पञ्च जिला विदित्वा षट्‌ सप्त हिला सुखी भव | 

The dissertation is in four sections; one being allotted to each 
quarter of the distich. 

§ Divyasinha Mis'ra has written a commentary, by name S'áríra- 
káriká-bháshya-várttika, on the work mentioned in the last note. He 
styles himself fellow-student of Prasádamádhava Yogin, under Vij- 
nána Bhikshu ; and he eulogizes Prasádamádhava as the most eminent 
of their master's disciples. 
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The following is as complete a list as I am at present able 
io draw up, of works treating exclusively of the Sánkhya. 

I. The Sdnkhya-kdrikd,* by Ys' warakrishna. Commen- 
taries on it are : 

A. The Sdnkhya-kdrikd-bhdshya, by Gaudapáda, supposed 
to be one with the preceptor of Govinda, of whom S'ankara 
Acharya was disciple. 


* I return to this work for a moment. Coupling it with th 
Sánkhya-pravachana, Colebrooke says, that both “may be considered 
to be genuine and authoritative expositions of the doctrine; and, 
the more especially, as they do not, upon any material point, appear 
to disagree." Miscellaneous Essays, Vol. I., p. 234. 

On the subject of Is'wara, the Sánkhya-pravachana asserts, that 
there is no proof of his existence. May it not be, that Is'wara- 
krishna, since he avoids any such declaration, thought differently ? 
Possibly he would have denied, that the Sánkhya, as he held it, even 
implicitly rejects Is’wara. 

The original Sanskrit of the Sdnkhya-kdrikd, unaccompanied by 
any commentary, has been published by Professor Lassen: also, in 
Roman characters, by M. G. Pauthier. These werses have been 
translated into Latin, by Professor Lassen; into German, by Dr. 
C. J. H. Windischmann ; into English, by Colebrooke; and into 
French, by MM. G. Pauthier and Barthélemy Saint-Hilaire. 

T See Colebrooke’s Miscellaneous Essays, Vol. L., p. 233. S'ankara 
lived at “the close of the eighth, or beginning of the ninth, cen- 
tury.” Id., ibid., Vol. I, p. 332. Dr. F. H. H. Windischmann 
thinks, that he died not long before the year 750.  Sancara, sive de 
T'heologumenis Vedanticorum, p. 42. 

The notion, that Gaudapáda was pupil of S'uka, the son of Vyasa, 
is generally received by the Brahmans. See, for this association, 
Colebrooke's reference to the S'ankara-digvijaya : Miscellaneous Es- 
says, Vol. I., p. 104. 

Gangádhara Saraswati, author of the Dattétreya-charitra, a metri- 
eal composition in the Maráthí language, deduces his own discipular 
descent, through S’uka and Gaudapáda, from S’iva, as follows: 
S'ankara, Vishnu, Brahmi, Vasishtha, S’akti, Parás'ara, Vyása, S 'uka, 
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B. The Sénkhya-tattwa-kaumudi, or Sänkhya-kaumudi, by 
Váchaspati Misra, pupil of Mártandatilaka Swámin.* It has 
been annotated in 

a. The Tattwa-kaumudi-vyákhyá, by Bharati Yati, pupil of 
Bodha Aranya Yati. 


Gaudapáda Acharya, Govinda Acharya, S'ankara Acharya, Vis'wa- 
rüpa, Bodha Giri, Jnana Giri, Sinhala Giri, Is^wara Tirtha, Nrisinha 
Tirtha, Vidya Tirtha, Siva Tirtha, Bharati Tirtha, Vidyá “Aranya, 
S'ripäda, Vidyá Tirtha, Malaya Ananda, Deva Tírtha, Vrinda Saras- 
watí, Yádavendra Saraswati, Krishna Saraswati, Nrisinha Saraswati, 
and Gangádhara Saraswati. Gangádhara had seven fellow-students, 
all bearing the title of Saraswati: Bala, Krishna, Upendra, Madhava, 
Sadánanda, Jnánajyoti, and Siddhendra. 

The Mitakshard, a commentary on the Brahma-sitra, by Annam 
Bhatta, son of Tirumala, contains a list, identical, down to S'ankara 
Acharya, with the foregoing ; except that Vasishtha is preceded by 
Brahma and Brahmá. 

Gaudapáda, it appears credible, belonged to the very precinct of 
the age of fable. 

Gaudapáda's scholia on the Sánkhya-káriká, including the memo- 
rial verses, were published, by Professor Wilson, at Oxford, in 1837. 
Prefixed to the originals is the Professor's translation of the scholia, 
accompanying Colebrooke's version of the text. 

* The Sánkhya-kaumudí was published in Calcutta, in the Samvat 
year 1905, or A. D. 1848 : pp. 49, small 8vo. 

Colebrooke— Miscellaneous Essays, Vol. I., p. 233,—seems to be 
of opinion, that the title of Tattwa-kaumudt is applied to Váchas- 
patis work only by comparatively recent abbreviation. But the 
concluding distich of the book itself, if not spurious, contains the 
shorter form. It also occurs in the list of Váchaspati's works, as 
detailed at the end of his Bhdmati-nibandha; and in Madhava 
Acharya’s Sarva-dars'ana-sangraha. 

Váchaspati's exact age has not yet been discovered. But he is 
mentioned, as are Udayana and Pras'astapáda, in the Nydya-sdra- 
vichára of Bhatta Rághava, which was written in the S’aka year 
1174, or A. D, 1252; and he quotes from Bhoja, who was reigning 
in A. D. 1042, 
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b. The Tuttwärnava, or Tattwámrita-prakás int, by Rághava 
Ananda Saraswat, disciple of Adwaya Ananda, disciple of 
Vis wes’ wara. 

c. The Tattwa-chandra,* by Náráyana Tirtha, who studied 
under Vasudeva Tirtha and Rámagovinda Tirtha. $ 

d. The Kawmudi-prabhd, by Swapneswara, son of Vá- 
hinís'a. 

e. The Sánkhya-tattwa-vilása, Sánkhya-vritti-prakás'a, or 
Sánkhyártha-sankhyáyika, by Raghunátha Tarkavágís'a Bhat- 
táchárya, son of S'ivaráma Chakravartin, son of Chandravandya, 
son of Kis ínátha, son of Balabhadra, son of Sarvánanda Mis ra. 
This is little more than a jejune epitome of the Sdnkhya-kau- 
mudi, with a preface briefly explaining the Tattwa-samäsa, 
which it repeats. 

f. The Sánkhya-tattwa-vibhákara.t 

C. The Sdnkhya-chandrika, by Narayana Tfrtha. 

D. The Sénkhya-kaumudi, by Ramakrishna Bhattacharya, 
who is said to borrow freely from the author of the work last 
named. f 

II. The Tattwa-samdsa,§ expositions of which are: 


* Of this work I have seen only a fragment of the beginning, 
going over Vachaspati’s elucidation of the first eight Kárikás. 

Two couplets, which appear in the Sankhya-pravachana-bhashya as 
if by its author, are cited by Narayana. He may, then, have come 
after Vijnána Bhikshu. 

+ This work I know only from the first volume of Dr. Albrecht 
Webers Die Handschriften-Verzeichnisse der Königlichen Bibli- 
othek. Berlin: 1853, p. 638. Dr. Weber is in doubt whether its 
author's name be, or be not, Vans‘idhara. 

+ See Colebrooke's Miscellaneous Essays, Vol. I., p. 234. Ráma- 
krishna’s work I have not seen. Professor Lassen— Gymnosophista : 
Pref. p. ix.,—makes it possible, that it bears the second title of 
Sánkhya-sára, Prof. Wilson leaves this point undiscussed. Oxford 
Sánkhya-káriká, Preface, p. vii. 

§ Except for its having elicited comments that lay under con- 
tribution philosophical sources presumed to be no longer forthcom- 
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A. The Survopakdrini, by a nameless writer. 


ing, the Tattwa-samäsa is of slight importance. It is a mere index 
to the topics of the Sánkhya. 

The articles that make it up are variously reckoned by different 
authorities. The Serropakárinf counts but twenty-two ; as follows 

च्या ISTA: ॥ १॥ षाडश faex d २॥ परुषः ३॥ Ww: ॥ ४ ॥ 
प्रतिसञ्चरः ॥४॥ अध्यात्मम्‌ ॥ द अधिभतम्‌ rog aAa ॥८॥ पञ्चाभि 
बद्धयः ॥ ७ ॥ पञ्च कमयानयः॥ Lo ॥ पञ्च वायवः: ॥ ९९॥ पञ्च कम त्मान$ gus ॥ 
पञ्चपवाविद्या ॥ ९९॥ च्य्टाविशतिधाशक्तिः ॥ १४॥ नवधा gfe: ॥ LAN wg- 
धा सिद्विः ॥ '६॥ दश मलिकाथाः ॥१७॥ अमग्रह्सगेः ॥ १८॥ चतुद्शविधा 
भतसगः ॥ १९ ॥ fafaur aa: eon fafsur are ॥२९॥ चिविधं प्रमा- 
शम्‌ ॥ २२॥ एतद्‌ याथातथ्यम्‌ । एतत्‌ सम्यग्‌ ज्ञात्वा Suo स्थान. न yale 
विधेन दुःखनाऽभिभ यते i 

The topic fraigunya-sanchara is given as two, in all the other 
commentaries. It is only by this bisection, that the Sdnkhya-sttra- 
vivarana differs from the Sarvopakdrini; and thus exhibits twenty- 
three so-called sttras. 

The Sénkhya-krama-dipikä recites, at its commencement, twenty- 
five topics, but clearly by error; as it reduces them to twenty-four, 
by foregoing all explication of the words trividho dhátu-sargah, which 
occur after the topic given above as the nineteenth. The MS. from 
which Dr. J. R. Ballantyne printed the work in question, seems to 
be peculiar in reading érividho dhátu-sansargah. In the preface to 
the Sánkhya-tattwa-vilása, where the Tattwa-samdsa is quoted, as if 
from the Sdnkhya-krama-dipikd, and briefly elucidated, the expres- 
sion érividho dhdtu-sargah is explained by the words véta-pitta-kapha- 
bhedát trividhah, as intending the assemblage of wind, choler, and 
phlegm. 

The Sánkhya-krama-dipiká gives after No. 22 as above, the words 
trividham duhkham, as a topic 

The reading of the Yattwa-ydthdrthya-dipana corresponds with 
that of the Sénkhya-krama-dipikd, barring its rejection of trividho, 
&c., and its considering the words etad yáthátathyam as a topic; thus 
actually giving twenty-five as the total. 

Kshemánanda, in his annotations on the Zattwa-samdsa, states, 
that it contains twenty-five topics: but he enumerates only twenty- 
four; his text being, as far as the words etad yáthátathyam, identical 
with that of the Zattwa-yathdrthya-dipana, 
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B. The Sankhya-sutra-vivaruna, also ‘by an anonymous 
author. 


The eighth topic is read, in the Sankhya-sttra-vivarana, adhidai- 
vam cha ; and adhidaivatam cha, in the Sánkhya-krama-dípiká, in the 
Tattwa-ydthdrthya-dipana, and in Kshemánanda on the Tattwa-samäsa. 
The Sarvopakärint, in its seventeenth topic, is unique in preferring 
das'a to das'adha. 

The Tattwa-samäsa is generally found appended to Vedánti Maha- 
deva’s Sánkhya-vritti-sára, and according to the reading of the Sarvo- 
pakérint. Mahádeva, however, perhaps for the sake of shortness, 
omits the two sentences by which the topies are usually followed. 

Of the Sánkhya-krama-dípiká I have collated five MSS. 

Another classification of the Sánkhya topies, which computes 
them at sixty, is propounded in the commentaries on the Tattwa- 
samdsa, and in the Rája-várttika as quoted in the Sdnkhya-kaumudi 
and Sarvopakárini. The passage from the Rdja-vdrttika runs as 


follows: ^ n : 
प्रधानास्तित्वसेकत्वसथवत्त्वमथान्यता | 


पाराथ्य च तथानेक्य विथागा याग एव च ॥ 
शेषर्टत्तरकडंल्वं मोलिकाथाः qua «wi 
विषयेयः पन्चविधस्तथाक्ता नव qua: ॥ 
करणानामसामथ्येमष्टाविंशतिधा मतम्‌। 
इति षष्टः पदाथानामट्टाभिः सह सिद्धिमिः ॥ 


Professor Wilson—Oxford Sánkhya-káriká, pp. 191-2— completes, 
in some sort, the set of ten “radicals” here included; but only by 
copying Váchaspati where he supplements the text, and by misunder- 
standing him there and elsewhere. Váchaspati connects astitwa with 
both purusha and prakriti ; and yet in order to make but one cate- 
gory of the whole, Professor Wilson makes two: “existence of 
soul" and “ existence of nature." Again, Váchaspati explains s‘esha- 
eritti, by sthiti, which he refers to stÀála and sékshma. Professor 
Wilson, dividing, as before, gives two categories, * duration of sub- 
tile" and “ that of gross.” Viyoga and yoga are left, by Váchaspati, 
unexplained, as being too plain to demand elucidation. Prof. Wilson 
throws them out altogether. 

In an anonymous marginal note to one of my MSS. of the Sán- 
khya-kdrikd, | have found the verses given above from the Réja- 
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C. The Sánkhya-krama-dipiká, Sánkhyálankára, or Sán- 
khya-sûtra-prakshepikd ;* likewise of unknown paternity. 

D. The Tattwa-ydthdrthya-dipana, by Bháváganesa Dík- 
shita, son of Bhávávis wanátha Dikshita, and pupil of Vijnána 
Bhikshu. 

E. An unnamed volume of annotations, by Kshemánanda 
Díkshita,T son of Raghunandana Díkshita. 

III. The Sánkhya-pravachana, on which but two regular 
commentaries have been ascertained as now extant : 

A. The Aniruddha-vritti, by Aniruddha.1 


varttika, with the following stanza in place of their first couplet 
and a half: 


पुरुषः प्रश्‍तिबेडिरडकझ्कारा ग णासतरयः | 
à = 
तन्माचमिन्द्रियं भूतं मालिकाथाः QU ता दश ॥ 


The commentaries on the Zaftwa-samdsa cite the ensuing couplet 
for an enumeration of the ten radicals : 


स्यस्तित्वमक लमथाशवचक्षं पाराथ्येमन्यत्वसकर्टता ! 
यागो वियागा बदवः gaie: स्थितिः शरोरस्थ च शेषवत्तिः ॥ 


The term astitwa, here used, is explained, by the other commen- 
tators, as it is by Váchaspati. Vis’esha-vrittih is, in some MSS., 
substituted for cha s'esha-vrittih. Its import is represented as above. 
See, regarding it, the sixty-seventh Kérikd of Ys’warakrishna. 

* This work was published and translated by Dr. J. R. Ballantyne, 
in 1850. Its titles were, at that time, unascertained. 

Dr. Róer—Journal of the Asiatic Society of Bengal, for 1851, 
p. 405,— states, that the author of the Sdénkhya-tattwa-vildsa imputes 
this work to Asuri; but he contests the credibility of the attribu- 
tion, on the showing of the commentary itself. It does not positively 
appear, however, that the author of the Sdnkhya-tattwa-vildsa is 
speaking of the Sankhya-krama-dipikd. 

+ The only copy I have inspected of Kshemánanda's notes on the 
Tattwa-samdsa, is imperfect in its latter half. 

t Vijnäna Bhikshu refers to him; and he is named in Räghava 
Avanda’s Tattwérnava. 
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a. The Sánkhya-vrilti-sára, by Mahádeva Saraswati,* more 
commonly called Vedánti Mahádeva, disciple of Swayampra- 
kás'a Tirtha, is an abridgment of Aniruddha, but contains 
many original remarks by the epitomist. 

B. The Sénkhya-pravachana-bhäshya or Sánkhya-bháshya, 
by Vijnána Bhikshu.t 


* The Girvdna-pada-manjart by Varadarája Bhatta, takes notice 
of a gloss on a Sánkhya-bháshya. In the opening couplets to many 
copies of the Laghu-kaumudi,—which was written in Samvat 1715, 
or A. D. 1658,— Varadarája is called pupil of Bhattojí Díkshita, and, 
as such, preceded Náges/a Bhatta by two generations. See Cole- 
brooke's Miscellaneous Essays, Vol. IL., pp. 12, 18. If, then, it be 
not Mahádeva's epitome whieh Varadarája intends, he probably refers 
to some work now lost. 

T It was published by the editor of this volume, in 1854-1856, 
and forms Wos. 94, 97, and 141 of the Bibliotheca Indica. The 
oldest MS. used for it was dated in Samvat 1711, or A. D. 1654. 

Dr. J. R. Ballantyne, in 1852-1856, published the Sdnkhya- 
pravachana, with portions of commentary, and an English transla- 
tion of both, in three volumes. As, in the last two, he has simply 
reprinted the Sanskrit as edited by me, some acknowledgment of 
obligation would not, perhaps, have been more than my due. 

The first edition of the Sánkhya-pravachana-bháshya bears the 
imprint of Serampore, 1821: 8vo. pp. 220. This seems to be the 
publication announced as having been projected by “ Mr. Carey and 
his assistants,” under the auspices of the Council of Fort William, 
and the Asiatic Society of Bengal. See Captain Roebuck’s Annals 
of the College of Fort William, p.157. The faults of that impres- 
sion need not now be made the subject of particularization. The 
editors of the volume had the advantage of a manuscript, or manu- 
scripts, much superior to the use they made of their appliances. 

The Sánkhya-pravachana contains 526 aphorisms, that is to say, 
in the six lectures, 164, 47, 84, 32, 129, and 70, respectively. As 
for this enumeration, even if it had not the support, by express 
declaration, of annotators, yet the tenor of their scholia would, n 
general, authorize it with sufficient distinctness, But it is expressly 
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a. The Laghu-sán hya-sétra-vritti, or Laghu-sankhya-vritti, 
by Nágojí Bhatta, or Náges'a Bhatta Upadhyaya, is an abstract 
of the last. 


supported, by notation, in all the copies of the pure text that I have 
consulted, and in most of the MSS. of Vijnána's commentary, and 
of Nágojí Bhatta's abstract of it, that I have collated. Anirudha, 
and his epitomist Mahadeva, of whose works such MSS. as I have 
examined likewise have the aphorisms numbered, concur, essentially, 
in the forementioned distribution and aggregate. The only differ- 
ence which they discover consists in halving the 121st aphorism of 
Lecture V.; thus bringing out 527 as the sum total. 

M. Saint-Hilaire— Premier Mémoire sur le Sánkhya, p. 6,—com- 
putes the Sánkhya aphorisms at 479 ; or 156, 46, 76, 30, 122, and 
69. This came from his trusting, with a confidence not altogether 
scholarlike, the uncritical Serampore volume, which, with other 
faults, frequently gives text as commentary, and sometimes gives 
commentary as text. The consequence, to his essay, of neglecting 
due circumspection and research, is sufficiently disadvantageous. I 
add a couple of specimens. 

Commenting on the fifty-fourth Káriká, M. Saint-Hilaire writes : 

“ Lecture 3, soütra 44 [48]: ‘En haut, il y a prédominance de 
la bonté.’ 

* Kapila ne va pas plus loin; et aprés avoir indiqué, comme on l'a 
vu, l'existence des trois mondes en n’ indiquant que le monde des 
dieux où règne la bonté, il ne dit point quelle qualité prédomine dans 
les mondes qui viennent aprés celui-là. Il est probable que la Káriká, 
en faisant, prédominer l'obseurité dans le monde inférieur, et le mal 
dans le monde du milieu, se conforme à une tradition dés longtemps: 
reçue; mais, dans les axiomes du maitre, ce complément à peu prés 
indispensable de sa pensée n' apparait pas, et il n'en a rien exprimé, 
pas méme par une de ces réticences qui lui sont si habituelles. Il 
faut ajouter que le commentateur des Soütras, Vidjnána Bhikshou, 
ne s'est pas arrété d'avantage à la doctrine que nous retrouvons dans 
la Káriká, et qu'à la suite de Kapila il a omis de parler des deux 
autres mondes, placés au-dessous du monde supérieur. Ilse borne 
à dire que par ‘ en haut’ Kapila comprend le monde qui ९४४ au-dessus 
de la terre habitée par les mortels.” Premier Mémoire, &c., pp. 


218, 214. 
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C. The Sánkhya-taranga, by Vis wes'waradatta Mis’ra, or 
Deva Tírtha Swámin, but who was more generall known as 

The restoration of III., 49 and 50, which, with the explanations 
of them, do not appear in the Serampore impression of Vijnána, at 
once accounts for several items of the fifty-fourth Kérikd, and com- 
pletely frustrates the criticism just quoted. 

Again : “ Colebrooke a fait remarquer (Essays, tom. I., page 232) 
que les Soûtras attribués à Kapila mentionnaient le nom de Pantcha- 
sikha. Le fait est exact, et Colebrooke en tirait cette double consé- 
quence: d'abord, que les Soütras n'étaient pas de Kapila lui-méme, 
ear il n'aurait pas cité le nom de son disciple; et, en second lieu, 
qu’ il y avait pour le Sánkhya des autorités antérieures aux Soûtras, 
puisqu'ls invoquaient eux-mémes le témoignage d'un maitre plus 
ancien qu’ eux. J’ admets les deux conséquences signalées par Cole- 
brooke. Mais il aurait di ajouter que la citation rapportée par lui 
se trouve dans l'avant-dernier soütra de tout le systéme. (Lecture 
6, soütra 68). A cette place, les interpolations ont été plus faciles 
certainement que dans le corps méme de l'exposition, et il est fort 
possible qu'une main étrangére ait glissé celle-ci à la fin de l'ouvrage. 
Cette simple indication du nom de Pantchasikha ne nous apprend 
d'ailleurs absolument rien sur la vie de ce personnage; elle ne fait 
que consacrer le souvenir d'une de ses doctrines." Premier Mémoire, 
&c., pp. 253, 254. 

Now, in the first place, the suggestion broached by M. Saint- 
Hilaire, that VI. 68, as being the penultimate aphorism of the 
Sdnkhya-pravachana, may, not improbably, be an interpolation, is 
weakened by the fact, that it is followed by two aphorisms instead 
of one; and his objection now lies, on his line of argument, more 
directly against the text commemorating Sanandana,—VI., 69,— 
which, in his reading of Vijnána, is consigned to the notes. Again, 
both he and Colebrooke failed to observe V., 32, which, likewise, in 
Vijnána, as received by the former, is simply a scantling of com- 
mentary. 

The fact, that Panchas‘ikha is mentioned in the Sdnkhya-prava- 
chana, fairly compels the alternative of rejecting all we read of his 
relation to Kapila, or of adopting the view, that Kapila was not 
the author of those sentences in their present shape. I cannot 
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believe that he was. In point of style, for one thing, they have 
not, as I have before remarked, the slightest flavour of antiquity. 
Vedánti Mahádeva, annotating V., 32, infers, simply from Pancha- 
s/ikha’s name being given in the singular number, that the aphorist 
purposes to mark him as a separatist. The singular must, then, be 
taken to indicate, as compared with the plural, an inferior degree of 
respect. But Sanandana, though dignified with the title of Acharya, 
is yet spoken of in the singular number. Mahádeva's words are: 
पञ्चशिख इत्येकवचनेन परमतमतदिति uat | à 
In the Mahábhárata, XIL., 11875, Panchas/ikha is assigned to the 
family of Parás'ara; and the same poem, XII., 7895, speaks of his 
mother, Kapilá. 
At XII., 7886, of the Mahábhárata, it is said : 
यमाहुः A rg s wate प्रजापतिम | 
स मन्ये तन रूपेण विस्मापथति दि स्वयम्‌ ॥ 


“T can imagine, that he whom the Sánkhyas call Kapila, the 
mighty sage, the patriarch, is, in person, under this form, exciting 
our admiration.” 

Such is the unmistakable sense of the stanza; and so thinks 
Nilakantha Chaturdhara: स कपिल्लः। तेन पञ्चशिखसञ्ञे न। तत्प्रशिष्यत्वात्‌ 
तत्तस्यत्वम्‌। Yet Professor Wilson understands the meaning to be, that 
Panchas‘ikha is there “named .. .. Kapila.” Oxford Sénkhya-kdrikd, 
p.190. Dr. Weber repeats this mistake: * als auch Kapila heisst." 
Indische Studien, Vol. I., p. 433. 

A Bangali translation of the Sánkhya-pravachana-bháshya, entitled 
Sánkhya-bháshá-sangraha, was undertaken by Rámajaya Tarkálankára 
Bhattacharya, son of Mrityunjaya. So, at least, the work itself sets 
forth: but the Friend of India for 1823, No. VIII., p. 567, makes 
them to be joint translators, and adds, that they were, the last- 
named in succession to the other, “chief pandits in the Supreme 
Court.” Mrityunjaya, surnamed Vidyálankára, had previously been 
head-pandit in the College of Fort-William. This version conforms 
very closely to the Serampore edition of the original, from which, 
while still unpublished, it appears to have been prepared. How 
much of the translation was executed, or how much of it was printed, 
J am unable to say. All that I have seen of it is a fragment of 168 
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Jt is a fanciful performance, of slight extent, and of little 
value.* 

IV. The Rdja-vérttika, complimentarily ascribed to Bhoja, 
King of Dhárá,t is, probably, a complete body of Sánkhya 
doctrine. 

V. The Sdnkhya-sdra, by Vijnána Bhikshu, lays out the 
whole of the Sánkhya system within a small compass, and yet 
perspicuously. 

VI. The Sänkhya-tattwa-pradipa, by Kavirája Yati, dis- 


octavo pages, breaking off, abruptly, in the midst of the commentary 
on the eighty-ninth Aphorism of the first Lecture—according to my 
numbering. The volume was published at Serampore, in 1818. It 
opens with a short preface in Sanskrit; and it gives the sáfras in 
the original language, and in large characters. 

At Benares I have inspected a manuscript translation, in the pro- 
vincial dialect, of the Sdnkhya-pravachana and of Vijnána's exposi, 
tion in abstract. The author was Ahitigni Rakshapála Dübe ; 
who also showed me Hindi versions, made by himself, on a like 
model, of the Yoga, Nyäya, Vais'eshika, Vedánta, and Mímánsá 
Aphorisms, and of S'ándilya's Sentences on Devotion. Each of the 
translations was accompanied, like that of the Sánkhya-pravachana, 
by a Hindi gloss, abridged from the Sanskrit. 

* Its author owed his epithet to his wearing a cleft stick on his 
tongue, during the latter years of his life, as a check on loquacity. 
Vis'wes'waradatta died at Benares about ten years ago. His pre- 
ceptor was one Vidyá Aranya Tirtha, a Sáraswata Brahman. The 
Sánkhya-taranga belongs to a series of tracts called, collectively, 
S'ri-kás'ti-rája-ságara. I have seen at least twelve or fifteen works 
by its author, who composed largely in Hindí and Marathi, no less 
than in Sanskrit. 

T For this appropriation I am indebted to the learned Pandit 
Kás'ínátha S'ástrí Ashtaputre, late of the Benares College. The 
Pandit is by far too well acquainted with Bhoja’s commentary on 
the Yoga-sitra, to have mistaken it for the Réja-vérttika. The 
latter treatise, he assures me, was in his possession for several years, 
during which he constantly lectured on it to his pupils, 
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ciple of Vaikuntha, is a composition of similar scope, but of 
inferior value. 

VII. The Sdnkhydrtha-tattwa-pradipikd, by Bhatta Kes'ava, 
son of Sadánanda, son of Bhatta Kes/ava, resembles the last, 
and is not a work of much account.* ; 

In the Sénkhya-sdéra we have the best known existing 
treatise in which to study the system ascribed to Kapila. This 
treatise consists of two sections, in prose and in verse, re- 
spectively. The first section is inthree chapters, treating of 
emancipation as the fruit of discriminative apprehension, of 
the character of such apprehension, and of that from which 
spirit is to be discriminated.f The second section contains 
seven chapters, explanatory of the mature of spirit, of the 


* Colebrooke speaks of a work entitled Sangraha, having to do 
with the Sánkhya. I do not recall having met, in the course of my 
researches, with any reference to it, See Miscellanous Essays, Vol. 
I, p. 234. : j 

The Sánkhya-muktávali, by Vodhu, is the name of a Sánkhya work 
possibly now, or once, in existence; if the bare word of a man who 
has declared to me, that he once possessed and perused a copy of it, 
is to be received. But I strongly suspect that he fabricated the 
title of the treatise, for the occasion. 

Mr. William Ward has published a list of Sánkhya compositions, 
in his work on the Hindus ; Vol. IL, p. 121: 8vo. ed. of 1822. That 
list is, however, one mass of errors, and errrors almost too gross to 
deserve advertence. It assigns the Kapila-bhdshya to Vis-wes/wari, 
perhaps instead of Vijnánes'wara, as one sometimes hears Vijnána 
Bhikshu incorrectly called; while it speaks of the Sánkhya-prave- 
chana-bháshya as a distinct composition, and neglects to name its 
author. Váchaspati Mis'ra's Sdnkhya-kaumudi is, in like manner, 
duplicated. This for a sample. 

T In that chapter, the third, there is much about the term guna. 
At p. 6, supra, a note on the subject has been promised; but, for 
the present, it must be postponed. In the meantime, the reader 18 
referred to my translation of Pandit Nehemiah Nilakantha’s Rational 
Refutation, &c., pp. 42, ete. 
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distinction between spirit and what is not spirit, of coercion 
of the mind, of emancipation in the body,* and of supreme 
emancipation. . 

But for my being on the point of leaving India, with no 
thought of returning, I should append to this preface a full 
translation of the Sdnkhya-sara, accompanied by annotations. 

The following pages were printed from two undated manu- 
scripts. One of them I procured at Benares; and the other 
belongs to the Asiatic Society of Bengal. For the readings 
of the latter, I have to thank Mr. Cowell, the Society's Secre- 
tary. Though I spared no pains in the quest, no other manu- 
scripts but those I have used were obtainable ; and my text, 
I am well aware, is not immaculate. 

Camp Tappá, 
State of Gwalior, 
March 15, 1862. 


* Colebrooke represents the Sénkhya-sdra as being a “ treatise on 
the attainment of beatitude in this life." Miscellaneous Essays, 
Vol. L, p. 231. That topic is one of two to which its concluding 
chapter only is devoted. 

T Mr. Ward's version of the Sánkhya-sára, with all its imperfec- 
tions, is of some value. It will be found in his work on the Hindus, 
Vol. II., pp. 121-172 of the octavo edition printed in 1822. 


साङ्ख्यसारः | 


श्रोयुतेन फिल्स-रएड्वाड-हल नामकमहेदयेन 


प्रकाशित; | 


——————— ANA 


कलिकातानगरे 


व्यापिष-मिशन्‌ यन्ले UAI Sx SU | 
WHE १७८६ | Ko ९८६९ | 


साङख्यसारः। 


पर्वभागः | 
[^N 
प्रथमः परिच्छदः | 


मचदाख्यः VIA जगद इर LAT | 
iN S A hi सवंजि nN 

सवात्मने नमस्तस्मे विष्णवे à ॥ ९॥ 

साह्यकारिकया लेशादात्मतत्त्वं विवेचितम्‌। 

साझ्झासारविवेकोऽता विज्ञानेन प्रपच्चयते ॥ २ ॥ 

प्रायः सझलिता साह्यप्रक्रिया कारिकागणे | 

RASA वर्ण्यते लेशात्‌ तदनुक्तांशमात्रतः॥ ३॥ 

TERME प्रत्यादेः खरूपं विस्तरान्‌ मया | 

प्राक्त तस्मात्‌ तदप्यत्र सङ्गेपादेव वच्यते ॥ ४॥ 

आत्मानात्मविवेकसाक्षात्कारात्‌ कढेत्वाद्यखिलाभिमान- 

निवृत्या तत्कार्यरागदेषधमाधमाद्यनृत्यादात्‌ पूवीत्पन्नकमणां 
चाऽविद्यारागादि सचकायुच्क दरूपदाचेन विपाकानारग्भक- 
त्वात्‌ प्रारव्धसमाध्यनन्तरं पुनजेन्माभावेन चिविधदुःखा- 


2 agenta 


व्यन्तनिउत्तिरूपा माद्या भवतीनिश्रुतिस्मुतिडिण्डिमः। तच 
JAF अथा5कामयमाना योऽकामा निष्कामा न तस्य 
प्राणा उत्करामन्तीचेव समवलीयन्ते | 
आत्मानं चेद्‌ विजानोयादयमस्मोति quu | 
किमिच्छन्‌ कस्य कामाय शरीरमनुसच्जुरेत्‌ ॥ 
यदा सवं प्रमुच्यन्ते कामा येऽस्य इदि PAT: | 
अथ AGIA भवत्यत्र ब्रह्म समश्रुते ॥ 
कामान्‌ यः कामयते मन्यमानः 
स॒ कर्मभिजायते तच तत्र | 
पयोप्तकामस्य छतात्मनस्तु 
इहैव सर्वे प्रविलोयन्ति कामाः॥ 
इत्याद्याः | GAY कोमाद्याः। यथा कार्म | 
रागदेषादयो दोषाः सर्वे भ्रान्तिनिवन्धनाः | 
काया हास्य भवेद्‌ दोषः पुण्यापुण्समिति शतिः ॥ 
तदशादेव सर्वेषां Was TUE | 
इति। मोक्षधभे च। | 
इन्द्रियाणीन्द्िियाथाश॒ नेपसर्पन्यतषुलम्‌। 
चोनश्च करणंर्देची न SE पुनरचति ॥ 
तस्मात्‌ तषात्मकार्‌ रागाद्‌ बीजाज्‌ जायन्ति जन्तवः | 
इति। ननु रागाभावेऽपि केवलकर्मवशान्‌ नरकादि प्रामः 
कथं रागस्य कमसचकारित्वं विपाकारम्भ उपपन्नम्‌ | नर- 
काढे विशेषता रागाभावेऽपि सामान्यता रागरुत्त्वात्‌। 


qan प्रथमपरिच्छेदः | R 


निषिदिस्त्थादिगामिनां स्व्थादिरागादेव तप्तलाहंमयनारो- 
समालिङ्गनादिरूपनरकोत्पत्तः। यद्यप्यविद्याक्षितारागदेष- 
भयाख्यं AURAI जन्मादिविपाकारग्भ्रे कमंणां सच- 
कारि भवति 1 
तदेव सक्तः सच कर्मणेति 
fas मना यत्र निषिक्तमस्य। 

इति श्रुतावभिमानरागदइपादि जन्यस्य विषयवासनाख्यसङ्ग- 
सामान्थस्येव जन्मादि बिपाकारम्भे कमसहकारित्वसिद्दः | 

यच यच BAT zw धारयेत्‌ सकलं धिया | 

Que SMT भयाद्‌ वाऽपि याति तत्तत्सरूपताम ॥ 
इत्याद्स्मतिश्च। तथा च क्लेशमूलः कमाशयः। सति मूले 
तदिपाकेो जात्यायभागा इति यागरूचाभ्यामप्यदृष्ट तदिपा- 
Ry च केशानां इेतुत्ववचनाच च। तथाऽप्यविद्यास्मिता- 
qa रागस्याऽऽवश्यकत्वाद्‌ BAI रागमूलकत्वाद्‌ 
राग एव AQU जन्मादि चेतुतया यथाक्तवाक्येनिदि श्यत 
इति । ननृ। 

व्योयन्त चाऽस्य कमाणि तस्मिन्‌ इष्टे परावरे | 
इत्यादि श्तेज्ञानस्य प्राचीनकमनाशकत्वमेवाचितं LEE 
कथमिष्यत इति चेन्‌ न। 

ज्ञानाञ्मिद्ग्धकमाणं तमाहुः पण्डितं qur | 
इत्याद्वाक्यदाचस्याऽपि श्रवणेन लाघवाद्‌ दाचपरत्वस्येव 
नाशादिवाक्यव्वपि कस्पनाचित्यात्‌। कमणां rey ANA- 


8 TIFE: | 


सद्दकार्यच्छेदेन नेष्फल्यम्‌। suu नाशस्तु प्रारव्धभेगान्ते 
चित्तनाशादेव भविष्यति। अतो लेोकसिद्देना;विद्यानाशे- 
नेव द्वारेण कर्मफलानुत्यत्तिसन्भवान्‌ न ज्ञानस्य GB 
नाशकत्वं गोरवादित्यादिकं यागवार्त्तिके प्रपञ्चितमस्माभि- 
रिति दिक्‌। तस्माद्‌ विवेकसाक्षात्काराद्‌विद्यास्मितारा- 
गादिकेशनिवृत्ता चिविधदुःखात्यन्तनिवत्तिरूपपरमपुरुषार्थः 
सिध्यतीत्युपपन्नम्‌। तथा च AMEAZA | चेयं दुःखमना- 
गतम्‌ । विवेकख्यातिरविश्चवा चानापाय इति i 


इति श्रीविज्ञानभिक्षुविरचिते साझ्यसारेऽभ्यहिंतत्रादादे 
विवेकख्यातिफलस्थ परमप॒रुषार्थस्य परिच्छेद: ॥ # ॥ 


अथ fedt: परिच्छेदः। 


अथाऽऽत्मानात्मविवेकज्ञानस्य कि स्वरूपं ATTA | आत्मा 

तावत्‌ सुखदुःखाद्यनुभवितेति सामान्यता लाकप्रसिईिः अ- 
नात्मा च प्रकृत्यादि जेडवर्गः तयोरन्यान्यवेधरग्यंण परिणामि- 
त्वापरिणामित्वादिरूपेण दोषगुणात्मकेन SAME 
एथक्केन ज्ञानं विवकज्ञानम्‌। तथा च श्रृतिः। स॒ एष नेति 
नेत्यात्माइगरह्या न चि शह्यतेऽशीया न चि शीर्यतेऽसङ्गा न 
चि सञ्चतेऽसिते। न व्यथते न रिप्यतीत्यादि। ara 

सेऽथ प्रतिनिवत्ताक्षा गुरूदपणबोधितः | 

खतेएऽन्यां विकियां मोट्या दास्थितामञ्ञसेक्षत ॥ 

अथाऽसो प्रकृतिनादमियं चि कलुषात्मिका | 

vasemas A त्यजति तां विदन्‌ i 

एवं दच्चन्द्रियादिभ्यः एएइत्वेनाऽऽत्मनि स्मते i 

निखिला सविकारेयं त्यक्तप्रायाऽद्िचमवत्‌ ॥ 
इति। डं च। णवं तत्त्वाभ्यासान्‌ नेति नेतीतित्यागाद्‌ 
विवेकसिद्टिरिति | तत्त्वज्ञानस्य लक्षणं च मात्स्ये छतम्‌ | 

अव्यक्ताद्य विशषान्ते बिकारेऽस्मिंश्च वर्णिते | 

चेतनाचेतनान्यत्वज्ञानेन ज्ञानमुच्यते ॥ 
इति । यद्यप्यन्धान्यभेद ज्ञानमेव विवेकज्ञानं तथाऽप्यात्मवि- 
शेष्यकमेव तन्माक्षकारणं भवति। आत्मा वाऽरे द्रष्टव्य 
इत्यादिश्रुतिस्मुतिभ्यः। नन्बनात्मन्यात्मबुददिरपा याविद्या 


€ agara 


पातच्ज्ञलादिषूक्ता तस्याः कथमात्मविशेष्यकविवेकज्ञानना- 
wea प्रकारादिभेदादिति चेन न । ताइशाविद्याया अना- 
त्मविशेष्यकविवेकज्ञानदा रेणा$त्मविशेष्यकविवेक ज्ञाननाध्य - 
त्वादिति। यच्‌ च योगेन निविकल्पकमात्मज्ञानं जायते तद्‌ 
विवेकज्ञानद्दारेव माळकारणं भवति न तु सा्षादविद्यानिव- 
ARAN! अचं गोरः कता सुखी दुःखीत्यादिज्ञानमेव 
Gra संसारानथचेतुतया श्रतिस्मतिन्यार्यसद्टा तस्याश्च 
निवर्तिका नाहं गोर इत्यादिरूपा विवेकख्यातिरेव भवति। 
समाने विषय द्राह्माभावत्वप्रकारकय़ाह्माभावज्ञानत्वेनेव fa- 
राधात्‌ | अन्यथा ऽएुक्तिनिर्विकल्पकस्याऽपि ce रजतमिति 
ज्ञानविरोधित्वापत्तः। किञ्च यथाक्ताभावज्ञाने याह्मज्ञान- 
विराधित्वस्याऽऽवश्यकतया निर्विकल्पकज्ञानस्य खमनिवर्तक- 
त्वं न एयक कल्थते गोरवात्‌। अपि चाऽयाऽत आदेशा नेति 
नेति न ह्येतस्मादिति नत्यन्यत परमस्तीत्यादि zar विवका- 
पद्शापे्षयात्तमापद्शा ना७स्तीत्यच्यते | 
झेचसेचज्ञयोरेवमन्तरं ज्ञानचच्छुषा | 
LIRARE च ये विदु्यान्ति ते परम्‌ ॥ 

इति गीतादिवाक्ये्च विवेकज्ञानस्थेव मोश्चहेतुत्वमुच्यते | 
अते विवेकज्ञानमेव साश्षाद्विद्यानिइत्या ARR: | 
यागेन केवलात्मसाक्षात्कारस्त याग्यानुपलब्धिविधयापा- 
ध्यादिगतधमाभावमुपाध्यादिभेदं च ग्राचयति ततोऽविद्या- 
fafaa एतेन सरवेभ्वतेष॒ समताज्ञानमात्मनः स्वाः 
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त्मकत्वादिज्ञानं च श्रुतिस्त॒त्योगों ame विवेकज्ञानस्थेव शेष- 
श्वतं सवदर्शनेष मन्तव्यम्‌। ज्ञानान्तराणां साक्षादभिमाना- 
निवर्तकत्वात्‌ | ब्रह्ममीमांसायां त्वयं विशेषो यत्‌ परमात्म- 
विवेकशेषत्वम्‌। साह्मशास्त्रे तु सामान्यात्मविवेकशषत्वमिति 
दिक्‌। ननु यथोक्तविवेकख्यातिताऽप्यत्यन्तमविद्या्कदा न 
घटते । विवेकख्यातेरविद्याप्रतिबन्धकत्वमाचत्वेन विवेक- 
ख्यातिनाशत्तरं पनरभिमानसम्भवात्‌। ऽएक्तिरञतविवक- 
दशिनोाऽपि कालान्तरे Wat रजतखमवदिति। मेवम्‌। 
दृष्टान्तवेषम्यात्‌ | Xen जातेऽपि साक्षात्कारे दूरत्वा- 
दिरूपविषयदोषाणां पटलादिरूपकरणदोषाणां चोत्पत्ति- 
gada Ga युक्तः । अनात्मन्यात्माभिभाने त्वना- 
दिवासनेव दाषः सवास्तिकसम्भतः जातमात्रस्याऽभिमाने देः 
घान्तरानपलब्धे!। सा भिथ्याज्ञानवासना यदा विवकख्या- 
तिपरम्पराजन्थदढवासनोन्मूलिता तदेव विवेकसाक्षात्कार- 
निष्ठाच्यते | aada वासनालेशतो मिथ्यांशस्य कस्याऽ- 
प्यात्मनि भावात्‌ तस्यां च विवेकख्यातिनिष्ठायां जातायां न 
प॒नरभिमानः सम्भवति वासनाख्यदाषाभावादिति तु «ec 
बेषम्यम। यदि तु बद्दिपरुषयारन्यान्यप्रतिबिम्बनादिकम- 
विवेककारणं दोष इष्यते तदा तु तद्दोषं बाधित्वेव विवेक- 
साक्षात्कार उदित इति न तस्य geuaxqe फलबलेन 
यागजधमासचछतस्थेव तस्य दोषत्वकस्पनासम्भवादिति | 
विवेकख्यातिनिष्ठा च गीतादिषु लक्षिता । 
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प्रकाशं च प्रवृत्ति च माचमेव च पाण्डव | 
न दृष्टि सम्प्रवृत्तानि न निवृत्तानि काङ्कति ॥ 
उदासीनवदासीनो गुणया न विचाल्यत | 
|. सवारम्भपरित्यागी गुणातीतः स॒ उच्यते॥ 
इति | गुणातीता निगठत्तगुणाभिमानः। अधिकं तु ज्ञानिल- 
quad वच्यामः। नन्वेवमपि विवेकप्रतियोगिपदाथाना- 
मानन्त्येन प्रातिस्विकरूपेः सवपदार्थेभ्या विवेकग्रद्यासम्भवात्‌ 
विवेकख्यातेभास देतुत्वमिति चेन्‌ न। इश्यत्वपरिणा- 
मित्वादि सामान्यरूपेविवेकयचसम्भवात्‌। तथा चि। द्रष्टा ख- 
साझात्रकाश्येभ्या भिन्नः प्रकाशकत्वाद्‌ यो यस्य प्रकाशकः स 
तस्माद भिन्नः यथा घटादालोको वृत्तिप्रकाश्याच्‌ च वृत्ति- 
रित्यन्मानेनाऽदावन्तहृञ्येभ्या बद्चिवृत्तितदारूढाथभ्यो वि- 
वेकते बुद्दिसाद्यी सिध्यति । क्मकटेविराधञ्चाऽनुकूलस्त्कः। 
अच आत्मनि व्यभिचारवारणाय साक्षात्पदम्‌। वृत्ति- 
दारेवाऽऽत्मनः स्वविषयत्वात्‌। नन्वत्राऽनुमाने afafa- 
मात्राद्‌ विवेकः सिध्यतु | तस्या एव साचादात्मदश्यत्वात्‌ 
न प्रकृत्यादिभ्य इति चेन्‌ न। वृत्तीनामज्ञातसत्त्वाभावेन 
ह्ाचाऽनुमान लाघवाद्‌ वच्यमाणतकगणाच 'चा;खिलवत्तोनां 
द्रष्टा विभुकूरस्यनित्यकज्ञानस्वरूपतयेव सिध्यति। यथा न- | 
यायिकानां क्षितः सकढका कायत्वादित्यनुमाने लाघवात्‌ 
कतुरेकत्वनित्यत्वाद्कं aa तच विभुत्वं परिच्छिन्नभिन्न- 
त्वं कूटस्थत्वादिकत्वं च परिणामिभिन्नत्वादिकिमता बृद्या- 
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त्मनोईग्डश्यरूपतो विवेकग्रचे सति तदुत्तरानुमानेन परिणा- 
मित्वापरिणामित्वादिरूपेः सामान्यता६प्यात्मानात्मविवेकय़ ह 
घरत इति। अतएव Was सत्त्वपुरुषान्यताख्यातिरेव 
मोक्तच्ेतुतया स्थले स्थले व्यासभाष्ये प्रोक्ता । सत्त्वपुरुषा- 
न्यताख्यातिरूपहग्दश्यविवेकय्रचोत्तरं यथोक्तरीत्या प्रकृत्या- 
द्विवेकग्रह्यत्‌। तत्र च सत्त्वशब्द बुह्दिस्थत्वेन बुद्दिसत्त्वमु- 
क्तमिति। एवं च प्रकृत्यादिपदाथानां विशिष्यज्ञानाभावेऽपि 
तदिवेकज्ञानं घरते। एतेन दव्ग्दश्यविवेकादविद्यानिवृत्ति- 
रिति प्राचां प्रवादाऽप्युपपादितः। किञ्चाऽऽत्मा प्रकृतितत्का- 
भ्यो भिन्नोऽपरिणाभित्वादित्याद्यनुमानेरपि सामान्यते 
इश्यविवेको द्रष्टरि सम्भवतोति। यत्‌ त्वाधुनिका वेदान्ति- 
qa इश्यलेनेव प्रकृत्यादीनां द्रष्टत्वेन च प्रकृत्याद्यखिल- 
जडेभ्य आत्मविवेकं मन्यन्ते | 
घरद्रष्टा घटा्विन्न' सर्वथा न घरो यथा | 
SURE तथा ST नाऽचमित्यादि रूपतः || 

तन्‌ न। आत्मा AT द्रष्टव्य इत्यादि ख्रुलिभिरात्मनऽपि 
दृश्यत्वात्‌ साक्षाद इश्यत्वविवक्तया च प्रृत्यादरसङ्गदात्‌ 
करणदारेव suse! BAT RING आत्मना वृत्ति- 
व्याप्यत्वमेव tua श्ृत्यादिभिविधोयते न तु. प्रकाश्यत्व- 
रूपफलव्याप्यत्वम। स्वयस्प्रकाशस्वरूपस्य प्रकाशापेक्षाविर- 
हात | AAA इश्यत्वं प्रकाश्यत्वं तच्‌ चाऽऽत्मनि नाऽस्तीति 
तदपि तुछम्‌। यथा छदभित्यनृ्धयमानेऽप्यात्मा चेत- 
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न्याख्यफलव्याप्या न भवतोति भवह्विरुच्यते तथेव RT 
पीष्यते सुखदःखादिमच्त्वेना(पि बुद्धि खप्रकाशतया चेतन्य- 
व्याप्या न भवतोति। तथा चाऽऽत्मनोव बुद्दावपि इश्यत्वा- 
सिद्या दृश्यत्वेन रूपेण बुद्विविवेकोऽत्यन्तापेक्षिताऽपि न 
सिध्यतीति भाष्यादिषु चाऽन्यान्यच दूषणान्युक्तानीति दिक्‌। 
ननु सम्भवत्वेवं सामान्यरूपेण विवेकग्रदः। तथाऽपि सा- 
मान्यान्थेव बहूनि सन्ति परिणामित्वसंडत्यकारित्वसुखदुःख- 
मोदात्मकत्बचतुविशतितत्त्वत्वादीन्यतस्तेस्ते खू्पेबिवेकयदा- 
णां मोच्षदेतु्वेऽननुगमदोष इति चेन्‌ न। अभिमानप्रति- 
वन्धकज्ञानलेनेवाऽनृगमादिति। अथैवं सामान्यरूपेण वि- 
वेकस्येव सवाभिमाननिवर्तकतया नाऽचं देच नेन्द्रयाणो- 
्यादिप्रत्येकरूपेविवेक्ग्रदाणां areas श्रुतिस्न॒त्योरुच- 
मानं कथं घटेतेति चेन्‌ न। अवान्तरविवेकानां सामा- 
न्यविवेकप्रपञ्चमातरत्वादिति॥ 

इति श्रीविज्ञानभिक्तविरचिते साझसारे माचहेतुविवेक- 
ज्ञानस्य स्वरूपस्य परिच्छेदः * ॥ 


अथ gara: परिच्छदः | 


अथ के ते प्रकृत्याद ये येभ्यः पुरुषा विवेचनोय इत्युच्यते। 
प्रझनिरब ERIC तन्माचेका दशेन्द्रियम्‌ | 
भूतानि चेति सामान्याच्‌ चतुविंशतिरेव ते॥ 
एतेव्वेव धर्मधम्यभेदे न गुणक्मसामान्यानामन्तभावः। तच 

yaa साक्षात्‌ परम्परयाऽखिलविकारोपा दानत्वं प्रहृष्टा 
mfi परिणामरूपाऽस्या इति que । प्रकृतिः शक्तिरजा 
प्रधानमव्यक्तं तमा मायाऽविद्येत्याद्यः WHA: पयायाः। 

ब्राह्मोति विद्याऽविद्येति मायेति च तथा परे । 

प्रझतिख्च परा चेति वदन्ति TART: ॥ 
इति gà सा च साम्यावस्थयोपलक्षितं सत्त्वादिद्रव्यच- 
यम्‌। कार्यसत्त्वादिवारणायापलत्तितान्तम्‌। साम्यावस्था च 
न्यनाधिकभावेनाऽसंदननावस्था अकायावस्थति यावत्‌। म- 
Salen तु कायसत्त्वाद्किं न कदाऽप्यकायावस्थ भवतोति 
agate: | वेषम्यावस्थायामपि प्रक्ततित्वसिद्दय उपलक्तितमि- 
त्युक्तम। अकायमिति दपलक्षितान्तस्थ निष्कृष्टाथः। सत्त्वा- 
दिगुणवती सत्त्वाद्यतिरिक्ता प्रकृतिरिति न शङ्कनीयम्‌। स- 
क्वादोनामतद्दमत्वं तट्रपत्वादिति VASAT सत्त्वादीनां 
प्रकतिखरूपत्वच्चेलुना प्रकृतिधमत्वप्रतिषेधात्‌ योगरूच- 
तद्वाष्याभ्यामपि गुणानामव प्रकृतित्ववचनाच च। गुणभ्य एव 
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कायीत्यत्ता तदन्यप्रङ्ञतिकल्पनावेयध्याच्‌ च। Wadi 
इत्यादिवाक्यं तु वनस्य वृक्षा इतिवद्‌ बोध्यम्‌ | 
सत्त्वं र जस्तम इति प्रकृति रभवन्‌ गुणाः | 

इति सत्त्वादीनां प्रङ्गतिकार्यत्ववचनं तु गुणनित्यतावाक्य- 
विरोधेन मदत्तत्त्वकारणोश्रतकार्यसत्त्वादिपरमेव। महदा- 
fer गुणवेषम्यात्‌ yaa) तच्‌ च वेषग्यं सजातीयः 
सवलनेन गुणान्तरव्यावृत्तप्रकाशदिफलेएपहितः सत्त्वादि- 
व्यवद्दारयोग्यः परिणाम इति। एतेनाऽष्टाबिंशतितत््वपस्षो- 
ऽ्युपपादितो मन्तव्यः | वेषम्य एव सत्त्वादिव्यवचारञ्च AN 
Za | यथा तम एवेंदमय आस तत्परेएरितं विषमत्वं 
प्रयात्येतद्‌ वे रजसे रूपं तद्रजः खल्वीरितं विषमत्वं प्रयात्ये- 
तद्‌ वे सत्त्वस्य रूपमिति | सत्त्वादि चयं च सुखप्रकाशलाघव- 
प्रसादादि गुणवत्तया संयागविभागादि मत्तयाऽनाशितत्वा- 
पादानत्वादिना च ट्रव्यत्वेऽपि पुरुषोपकरणत्वात्‌ पुरूषबन्ध- 
कत्वाच्‌ च गुणशन्दे नाच्यते। इन्द्रियादिवत्‌। गुणानां सुख- 
दुःखमोचात्मकत्वप्रवाद्स्तु धमधम्यभेदात्‌। मनसः QF- 
ल्यात्मकत्ववत्‌ । तत्र सत्त्वं सुखप्रसादप्रकाशद्यनेकधमेकं 
प्राधान्यतस्तु सुखात्मकसुच्यते। एवं रजोऽपि दुःखकालष्य- 
प्रवृत्त्याद्यनेकधमंकं प्राधान्यतस्तु दुःखात्मकमुच्यते। तथा 
तमोऽपि माचावरणस्तम्भ्रनाद्य नेकधमकं प्राधान्यतस्तु माहां- 
त्मक्रमुच्यते | त एव धमास्तेषां लक्षणानि भवन्ति। सत्त्वादि- 
सञ्ज्ञा चाऽन्वथा। सते भावः सत्त्वमुत्तमत्वमिति व्यत्पत्त्या 
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चि धमप्राधान्येनात्तमं पुरुषापकरणं सत्त्वशब्दार्थः। मध्यमं च 
रजःशब्दाथा रागयोगात्‌। अधमं च तमःशन्दार्थः। अधमाव 
रणयागात्‌। तानि च सत्त्वादोनि प्रतद्यकमसझ्नव्यक्तयः। ल 
घत्वादिधमरन्यान्यसाधम्यं वधम्यं च गणानामिति साझ- 
रूचात्‌। अच चि छत्रे लघुत्वाद्ना axat सत्त्वानां साधम्यं 
तेनेव रजस्तमोभ्यां वेधग्यम्‌। एवं चलत्वादिना गुरुत्वादिना च 
बहूनां रजसां बहना च तमसां तदुभयमुक्तमिति। किञ्च यदि 
सत्त्वादि तरयमेकेकव्यक्ति रेव स्यात्‌ तत्‌ चयं विभ्वेव वक्तव्यम्‌। 
एकदढाऽनेकब्रह्माण्डादि स्टष्टिश्रवणात्‌। तथा च कायाणाम- 
नन्तवेचित्यं न घरते। न च संयोगवेचित्याद वेचित्यं स्या- 
दिति वाच्यम्‌। faerat चयाणां गुणानां स्वतः संयागबेचि- 
व्यासम्भवात्‌। द्रव्यान्तरस्य चाऽवच्छ दकीभ्रतस्याऽभावादिति। 
तस्मात्‌ सत्त्वादीन्यस्काव्यक्तिकान्थव द्रव्याणि। fu 
वचनं तु सत्त्वत्वादिविभाजकापाधित्रयण वशेषिकाणां ME 
ट्र व्यवचनवदिति fan तानि च सत्त्वादीनि यथायोग्य- 
मणुविभुपरिमाणकानि। अन्यथा रजसस्चलखभावत्ववचन 
विरोधात । आकाशकारणत्वस्य च विभत्वाचित्यात्‌। सवषां 
कारणद्रव्याणां विभुत्वे कायाणां परिच्छिन्नत्वानुपपत्तेश्च। 
नन्वेवं वेशेषिके्तान्धेव पार्थिवाणादीनि प्रक्वतिरित्यायात- 
मिति चेन्‌ न। गन्धादिगुणणटन्यलेन कारणट्रव्येषु एथिवो- 
त्वाद्यभावताऽस्माकं विशेषात्‌। तदुक्तं विष्णपुराणादिषु ॥ 
अव्यक्तं कारणं यत्‌ तत्‌ प्रधानम्टषिसत्तमेः | 


12 agana 


प्राच्यते प्रतिः Sam नित्यं सदसदात्मकम्‌॥ 

WENT तद्‌ रूपादिभिरसंयुतम्‌। 

त्रिगुणं asi जगद्योनिरनादिप्रभवाप्ययम्‌ ॥ 
इत्यादिना | 

वेशेषिकाणां कारणद्रव्येष गन्धाद्यनमानं त्‌ भाव्येऽस्माभि- 

निराकृतम। अथेवमपि प्रक्नतेरणविभसाधारणसत्त्वाद्यनेक- 
व्यक्तिर्पत्वेऽपरिच्छिन्नत्वकत्वाक्ियत्वसिद्दान्तक्ततिरिति मवम्‌| 
कारणद्रव्यत्वरूपप्रङृतित्वेनेवाऽपरिच्छिन्नत्ववचनात्‌। गन्धत्वे- 
न गन्धानां प्रथिवोव्यापकतावत्‌। आकाशादिप्रङतोनां विभ 

प्रझतिविभुत्वसिद्रान्तापपत्ते्च। तथा पुरुषभेदेन सगे 
भेदेन च भेदाभावस्टेंवकशब्दाथत्वात्‌। अजामेकामिति AA- 
तस्तथाऽवगमात्‌। अथाऽध्यवसायाभिमानादिक्ियाराचित्य- 
स्येवाऽकियशब्दा्थत्वात्‌। अन्यथा अुतिस्म॒तिषृक्तस्य प्रतिक्षा- 
भस्याऽनपपत्तरिति। प्रझतिगताद्चाऽपर विशेषा भाष्य द्रष्टव्याः 
प्रङत्यनुमानं LH | सुखदुःखमाचात्मकं मददादिकायं सुख- 
दुःखमादात्मकटरव्यकाये सुखदुःखमोचात्मकत्वात्‌ वस्लादि- 
कार्यशय्यादिवदिति | BAAN चाऽचाऽनुयादकस्तर्कः। एवं 
सामान्यतोऽनुमितायाः प्रतेविशेषाः शास्त्राद्‌ योगाच चाऽव- 
TAM: | अनुमानस्य सामान्यमातरविषयकत्वात्‌। नन्बन्तरेव 
सुखादिकमुपलभ्यते बाह्यवस्तुषु सुखादे कि प्रमाणं येन T- 
टटान्तता स्यादिति | उच्यते | अन्तःकरणस्य सुखादि हेतुतया 
विषयेषु सुखादिकं सिध्यति। न च रूपादि गतोतत्तमत्वाद्किमेव 


पूवभागे छतीयपरिच्छ दः। ५५ 


सुखाद्युत्पादने नियामकम्‌। उत्तमत्वादेजातिरूपत्वे नोलत्व- 
पोतत्वादिना जातिसाङ्कयापत्तेः। कालादिभेदे रेकस्या एव 
रूपव्यक्तेः सखदुःखोत्पादकत्वाच्‌ च। अतः सुखादिमत्त्वमेवो- 
त्तमत्वादिकम्‌। किञ्च घररूपमिति प्रत्य यवत्‌ स्त्रोसुखं चन्द- 
नसुखमित्यादिप्रत्ययादपि विषये सुखाद्युचितम्‌। अधिकं तु 
भाष्ये द्रष्टव्यम्‌। तदेवं प्रछ तिनिरूपिता । मच्षत्तत्त्वं निरूप्यते | 
प्रकतेः सकाशाद्‌ बुझ्याख्यं मदत्तत्वं जायते। तस्य धमादि- 
रूपप्रकष्टगुणयागान्‌ ACTON तदेव च लक्षणम्‌। मद्दान्‌ 
बृहिः प्रज्ञेत्यादयश्च तस्य पयायाः। तथा चेक्तमनुगीतायाम्‌। 
मचानात्मा मतिविष्णुजिष्णु: wa वीयवान्‌ | 
हिः प्रज्ञोपलब्धिश्च तथा ब्रह्मा धृतिः स्मृतिः ॥ 
पयायवाचकरेतमचानात्मा निगद्यत 
सर्वतः पाणिपादञ्च सवतेऽश्षिशिरोमुखः ॥ 
सर्वतः श्रुतिमांल लेके सब व्याप्य स तिष्ठति। 
अणिमा लधिमा प्राप्तिरीशानो ज्योतिरव्ययः ॥ 
ज्ञानवन्तश्च ये केचिदलुब्धा जितमन्यवः | 
विमुक्ताः सर्व एवैते महत्त्वसुपयान्त्युत ॥ 
विष्णुरेवाईदिसगंषु खयम्यूभवति प्रभुः ॥ 
इति। अच सत्त्वाद्यंशत्रयेण AT देवताचयोपाधित्वात्‌ 
तद्विवेकेन ब्रह्मविष्णुशिवत्ववचनम्‌। तदुक्तं विष्णो | 
सात्त्विको राजस्व तामसख त्रिधा मद्दान। 
इति। RATI 
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सविकारात्‌ प्रधानात्‌ तु मच्त्तत्तमजायत। 

मचानिति यतः ख्यातिलाकानां जायते सदा॥ 

गुणेभ्यः ्षाभ्यमाणभ्यस्त्रय देवा विजज्ञिरे | 

एका मूतिस्त्रया देवा ब्रह्मविष्णुमचषश्वराः॥ 
इति। अणिमेत्यादिभावनिर्देशा धमधरम्धभेदात्‌। ब्रह्मशङ्करा- 
पेक्षया प्यादी विष्णुरूपेणेव मदानाविभवतोति विष्णुर वेत्यधे- 
नाक्तम्‌। इदमेव मच्त्तत्त्मंशतो रजस्तमःसम्भ्रेदेन परिणतं 
सद्‌ व्यष्टिजोवानामुपाधिरधमादि युक्तं क्षुद्रमपि भवति। AT- 
दुपरागाद्‌ विपरीतमिति sg मदत्तत्त्वस्य प्राधान्ये- 
नाऽसाधारण्येन चाऽध्यवसायो वृत्तिः। मद्द्‌ चद्कारमनस्ति- 
तयात्मकस्यान्तःकरणस्य AUS बोजावस्थेति। अत्र WE 
AMSA मचतोऽचङ्कार इत्यादिष्टष्टिकमे शास्त्रमेव प्रमाणम्‌। 
अनुमानेन सामान्यतः कायाणां सकारणकत्वमाच सिद्भः न तु 
Ol ANR RAT वाऽन्तःकरणादिकमे वेत्येकतरावधारक- 
मनुमानं सम्भवति। स्पष्टलिङ्गाभावात्‌। gagag 
यथाकथञ्चिल्‌ लिङ्ग तु मचदादिकमेऽस्तीति «ene 
प्रदर्शितम्‌। Head निरूपितम्‌। ww निरूप्यते | 
मचषत्तत्त्वाद्चङ्कार उत्पद्यते। AKUA शाखावत्‌। तस्थ 
चाऽभिमानब्ृत्तिकलाद्‌ चङ्कारसञ्ज्ञा। कुम्भ्रकारसञ्ज्ञावत्‌। 
तदेव लक्षएम्‌। तस्य च पयायाः कमें प्रोक्ताः | 

अदङ्काराऽभिमानञ्च कता मन्ता च संस्मृतः | 

आत्मा च VSR जोवा यतः सवाः प्रवृत्तयः॥ 
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इति । स चाऽचद्कारस्त्रिविधतया RARE: | agai 
कोम | 
वेकारिकस्तेजसश्च ANT तामसः | 
चिविधाएयमचदगरो मदतः सम्बभधव = ॥ 
तेजसादिन्द्रियाणि स्पुदेवा वेकारिकाद्‌ दश। 
एकादशं मनश्चाऽत्र खगुणेनाभयात्मकम्‌॥ 
भूततन्मात्रसर्गस्तु भूतादे रभवन्‌ प्रजाः | 
इति। वेकारिकः सात्तिकः। तैजसे राजसः। स्वगणने- 
न्द्रियइत्तिषु साचाव्यरूपणात्कषण। उभयात्मक ज्ञानकमा- 
भयेन्द्रियात्मकम्‌। अन्यचमना अश्रवं नाऽश्रोषमित्यादि zem 
मनसो ज्ञानकभाभयन्द्रिसचकारित्वसिइ्ेरिति। एकाद श- 
fare ama | 
दि्वातार्कप्रचेतोश्चिवङीन्दरोपन्द्रमि चकाः | 
"xu 
इति। "ew निरूपितः। इन्द्रियादीनि निरूप्यन्ते । 
अद्घारादाद मन उत्पयतें | 
शब्दरागाच्छाचमस्य जायते भावितात्मनः | 
रूपरागात्‌ तथा TAHT गन्थजिघुक्षया ॥ 
इत्यादिना मोक्षधमादाविन्द्रियादीनां मनोवृत्तिरागादि 
कायत्वश्रवणात्‌। ततञ्चाऽचइङ्कारात्‌ सङ्गल्पपवेकं ZNZ- 
याणि पञ्चतन्मात्राणि चोत्पद्यन्ते | SRIMANTA काय- 
क्रारणभावस्था;भावात्‌ क्रमनियमा नाऽस्ति। ततरेन्द्रियेषु ना- 
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ऽस्यवान्तरकार्यकारणभावः प्रमाणाभावात्‌। तन्माचेषु त्वस्ति। 
स॒ यथा । शब्दतन्मात्राद वच्यमाणक्रमेण WIA 
शब्दस्पशाभयगणकमेवं क्रमेणकेकगणबृज्ञा परतन्माचचयं 
पृवपूवतन्माचेभ्य उत्पद्यते MAISON तन्माचेष्‌ RAT- 
केकगुणवृद्दिबचनात्‌ । ततश्च पञ्चतन्माचेभ्यः ANA 
जायन्ते। ASS पच्चतन्माचाणां तद्दारा wart 
चोत्पत्ता कमः कूमविष्णवादिपराणषृक्तः। यथा कूम | 
श्रतादिस्तु विकुवाणः शब्दमात्रं ससज x | 
आकाशं सुषिरं तस्मादुत्यन्न शब्दलक्षणम्‌॥ 
आकाशस्तु विकुवाणः स्पर्शमात्रं ससज | 
वायुरुत्यद्यते तस्मात्‌ तस्य स्पशा गुणा मतः ॥ 
इत्यादिक्रमेणेति। नन्वेवमाकाशादिभ्रतचतुष्टयस्याऽपि A- 
च्वान्तरारम्भकत्वेन प्रकृतित्वापत्त्या केवलविकृतित्वसिद्दान्त- 
afaftfa चेन्‌ न। आकाशादोनां स्पशाद्तिन्माचेष्वचक्कारा- 
पष्टन्भमात्रेण कारणत्वस्य पुराणेषुक्तत्वादिति | तदेवं चयो- 
विंशतितत्त्वानामत्पत्तिरुक्ता । तच A वजञयित्वाऽ- 
चङ्कारं च FEI प्रवेश्य VATA लिङ्गशरीरसञ्ज्ञं भवति व- 
क्लेरिन्धनवदात्मने(भिव्यक्तिस्थानवात्‌। तच्‌ च सर्वपुरुषाणां 
सगादावत्यद्य प्राकृतप्रलयपर्यन्ते तिष्ठति। तेनेव चेद्दलाक- 
परलोकथयोः संसरणं जीवानां भवति। प्राणश्च agta वृत्ति- 
भेद इत्यतो न लिङ्गशरीरात्‌ vere निर्दिश्यते । तस्य लिङ्ग 
रीरस्य रूच्माणि पञ्च्धतान्या्यश्चिचादिवदा्रयं विना 
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परमरुच्मस्थ लाकान्तरगमनासग्भवात्‌ | TS च लिङ्गशरी- 
रमादे खयग्भव उपाधिक्वतमेकमेव जायते। तस्येव विरा- 
डाख्यवच्यमाणस्थलशरीरवत्‌। aay. व्यष्टिजञोबानामपाधि- 
श्रतानि व्यष्टिलिङ्गशरीराणि तदंशभ्वतानि तता विभज्यन्ते । 
पितुर्लिङ्गशरीरात्‌ पुत्रलिङ्गशरीरवत्‌। तदुक्तं RART | 
व्यक्तिभेदः कर्मविशेषादिति। मनुनाऽप्यत्तम्‌। 

तेषां त्ववयवान्‌ SAA षणामप्यमितैजसाम्‌। 

सन्निवेश्याऽत्ममाचासु सवश्रतानि निममे ॥ 
इति । षश्मामिति षडिन्द्रियं समस्तलिङ्गशरीरापलक्षकम्‌ | 
तथा च स्वयम्भूः खलिङ्गशरीरावयवान्‌ SH अल्पान्‌ आ- 
त्ममाचासु स्वांशचेतनेष संयाज्य सवप्राणनः ससजत्यथः। 
Re निरूपितम्‌। स्थुलशरीरोत्पत्तिरुचते | दशगुणि- 
तमदत्तत्त्वमध्येईहक्कारा;डक्कारस्था;पे दशगणितस्य मध्ये 
व्योम arash दशगुणितस्य मध्ये वायुवायारपि दशगु- 
णितस्य मध्ये तेजः ARASH दशगुणितस्य मध्ये जलं जल- 
स्याऽपि दशगुणितस्थ ध्ये प्रथिवी समुत्यद्यते । सेव स्थूल- 
शरीरस्य बोजम्‌ | तदेव च एथिवोरूपं बोजमण्डरूपेण परि- 
णमते। तस्यापि दशगणितस्या;एडरूपस्य एथिव्यावरणस्य 
मध्ये चतुदशभवनात्मक GIN स्थूलशरोर तत्सक- 
ल्यादेवोत्पद्यते । तेनेव शरीरेण खयम्भनारायण इत्युच्यते । 
तदुक्तं मनुना खयम्भुवं WHE | 

सोऽभिध्याय शरोरात्‌ स्वात्‌ सिरूक्नविविधाः प्रजाः। 


Re apama 


अप एव ससजाऽऽदो तासु बोजमवास्ट जत्‌॥ 
तद्ण्डमभवड्टेमं सदहस्ांश्‍शसमप्रभम | 

तस्मिं ज्ञे खयं ब्रह्मा सवलाकपितामद्दः ॥ 
स॒ à शरीरी प्रथमः स॒ वे पुरुष उच्च ते। 
आदिकता स तानां Ta समवर्तत ॥ 


आपो नारा इति प्रोक्ता आपो वे नररूनवः | 

ता यद्स्याऽयनं V तेन नारायणः A: ॥ 
इत्यादिनेंति। तत एव चाऽऽदिपुरूषात्‌ व्यष्टिपुरुषाणां विभागा- 
दन्ते च तचेव लयात्‌ स एव चैक आत्मेति श्रुतिस्मृत्याव्यव- 
हियते । अतो न व्यवच्षारपरतया नारायण एव सवभूताना- 
मात्मेति शुतिस्मतिविरोध इति। aaa स॒ नारायणा विराट्‌ 
शरीरी खनाभिकमलक्णिकास्थानोयस्य समेरारुपरि चतुमु- 
खाख्यस्वयम्भुवं SE तद्वाराऽन्यानपि व्यष्टिशरोरिणः स्थाव- 
रान्तान्‌ ससञ। तथा च GHIA | 

तच्करोरसमुत्यन्नेः कार्यस्तेः करणेः सह | 

SAR: समजायन्त गाचभ्यस्तस्थ धीमतः ॥ 
इति। यत्‌ तु शेषशायिना नारायणस्य नाभिकमलश्राचचन्त- 
रादिभ्य्षतुमुखस्याऽऽविभावः श्रयते तद्‌ देनन्दिनसरगेस्वेव 
कल्पभेदेन मन्तव्यम्‌। देनन्दिनप्रलयेभ्वेव चि नारायणशरोरे 
प्रविश्यकीश्रय सुप्तानां देवानां चतुमुखादिक्रमेणाऽऽविभाव 
शेषशायिनः सकाशाद्‌ घटते न त्वादिसर्गेषु। देनन्दिनप्रलय 


पूर्वभागे तोयपरिच्छेदः। RR 


va लोलाविग्रदेण शयनादिति | तदेवं सज्जञेपतश्व॒तुविंशतित- 
्त्वानि तेषां feed प्रयोजनं WAR तच यद्‌ यस्माज्‌ जायते 
तस्य तदापूरणेनेव स्थितिः ततस्तस्य संचारोऽपि ततेव भवति | 
यद्‌ यस्माज्‌ जायते तत्त्वं तत्‌ तच प्रविलीयते | 
लीयन्ते प्रतिलोमानि ज्ञायन्ते चोत्तरोत्तरम्‌॥ 
इति भारतादिभ्य इतिं। एते च रूष्टिस्थितिसंचाररूपाः स्थूला 
एव परिणामाश्चतुविंशतितत्त्वानां कूटस्थपुरुषविवेकाय प्रद्‌- 
शिताः। ser अप्यन्ये प्रतिक्षणपरिणामा एतेषां स्मयन्ते। तथा। 
नित्यदा झङ्गश्रतानि भवन्ति न भवन्ति च। 
कालेनाऽलच्यवेगेन रुच्मत्वात्‌ तन न इश्यते ॥ 
इति। अतश्च सवें जडवस्तु परमार्थतः सवंदेवासदुच्यते। 
ततश्च तस्माद्‌ विरज्याऽऽक्मैव परमार्थसत्यो दुःखभीरुभिद्द - 
एव्यः। तदुक्तमनुगीतायाम्‌। 
अव्यक्तवीजप्रभवो TRAIT AST | 
मचाचद्कारविटप इन्द्रियाङ्कुर कोटरः ॥ 
मचाश्भतप्रशाखश्च विशेषप्रतिशाखवान्‌। 
सदापणः सदापुष्पः {एभाएएभफलोदयः॥ 
आजीवः सवञ्चूतानां IUT सनातनः। 
एतज्‌ ज्ञात्वा च तत्त्वेन ज्ञानेन परमासिना ॥ 
छित्त्वा चाऽत्षरतां प्राप्य जद्दाति ESAT | 
इति श्रीविज्ञानभिकविर चिते साझसारे विवेकप्रतियो- 
गिनां प्रछृत्यादीनां खरूपपरिच्छेद:॥ ० ॥ 
इति साझसारस्थ पूर्वभागः ॥ 


ANAT: ॥ 


प्रथमः परिच्छेदः ॥ 
ag शिष्येः सुखेनेव AAA पद्यमालया। 
विवेकस्या5नयाग्यात्मा EN निरूप्यते ॥ १॥ 
तच सामान्यतः fagi जाने$चमितिधोबलात्‌। 
द्रष्टाएता नित्यविभ्वादिधमरव स साध्यते॥ २॥ 
भोक्ता नित्यस्तदर्थत्वात्‌ तत्कमात्पादितत्वतः | 
मचदादिविकाराणां सर्वषामविशेषतः 11 ३॥ 
अपि चाईदृष्टसंस्काराधारत्वाद्‌ बोजरूपतः | 
धोरनादिरितो5स्याश्व सिद्वा भाक्तुरनादिता ॥ 8 ॥ 
खस्वामिभावानादित्वग्टते भोक्त॒व्यवस्थितेः , 
स्वभक्त बृत्तिसंस्कारवतत्वं स्वत्वं तु बद्दिषु ॥ ५॥ 
स्वाम्यं ्वनिष्ठसंस्कारचेत्‌वृत्तश्च भाक्तारि। 
अतश्च घटते स्वत्वनाशे केवल्यमात्मनः ॥ ई ॥ 
भोत्तुसाऽनादिभावस्य विनाशे LAT AAT | 
न नाशो भोक्तरस्तीति भोक्ता नित्या चि सिध्यति॥७॥ 
जन्यो ज्ञानप्रकाशोऽस्य नित्यत्वे तु न युञ्चते। 
न प्रकाशे कुत्राऽपि प्रकाशोत्प त्तिरीच्यते॥ I 
कार्य प्रकाशाख्यगुणेऽवयवानां चि ART: | 
कारणं तेन नाऽनित्यः प्रकाशो नित्यवस्तुनि॥ ८ ॥ 


उत्तरभागे प्रथमपरिच्छदः | २३ 


प्रकाशाअयसंयागात्‌ प्रकाशभ्रम इन्धने | 

आदश चाऽऽवतेभङ्गात्‌ प्रकाशात्पत्तिविभमः 11 Le ॥ 
तस्मान्‌ नित्यात्मना ज्ञानं नित्यं वाच्यं तथा सति i 
लाघवाज्‌ ज्ञानमेवाऽऽत्मा निराधारः प्रकरप्यते ॥ १९॥ 
अनाश्चिततया द्रव्यं संयोगादे स तन्‌ मतम्‌। 

अतो जानेऽचमित्यादिवृद्दिरप्युषपद्यते ॥ ९२॥ 
पिण्डेऽइन्वीदि मूढानां घुवैवाऽनादिदोषतः। 
संयोगात्‌ तच पिण्डे तु ज्ञानवत्त्वमतिः प्रमा ॥ १३ ॥ 
सन्तु वाऽऽधेयतास्यत्वजन्मनाशादिबृद्वयः | 

चस्य नभसीवाऽथज्ञानस्य ज्ञानमाचके ॥ १४॥ 
तस्माल्‌ लाघवतरकेण बाधकाभावतस्तथा | 
शुत्यादिभिञ्च नित्यात्मा चिदरूपेणेव सिध्यति॥ १५॥ 
तज्‌ ज्ञानं विमु नित्यत्वाद्‌ देइव्यापितयाऽपि च। 
मध्यत्वे नाशिता चि स्यादणुत्वे वाऽल्पदेशता ॥ १६॥ 
विभुत्वेऽपि खधोबृत्तरेव साच्षान्‌ निरीक्षणात्‌ | 

न सर्वच सदा सर्वभानं ज्ञाने प्रसज्चते ॥ १७ ॥ 
अर्थभानं चितावर्थप्रतिबिभ्बा मतो वुधैः | 

grata चितो साक्षात्‌ प्रतिबिग्ननयाग्यता ॥ ९८ ॥ 
अतेऽसङ्गेऽपिं कूटस्थचेतन्ये विभुनि wai 
बृत्तिदारकमेवाऽन्यभानं फलबलान्‌ मतम्‌॥ LE ॥ 
अन्वयव्यतिरेकाभ्यां बृत्तिजन्यतयाऽखिलः। 
वृत्ेकाधिकरण्येन कामादिरधोषु ASAT ॥ Re ॥ 


28 


साह्यसारः | 


अतो(न्तःस्थविकाराणां खस्वबुद्दिष्ववस्थितेः | 
कूटस्थ एव सवीऽपि चिदाकाशगणः समः ॥ R? I 
axe नित्यब॒ड्टो नित्यमुक्ता निरव्ज्ञनः | 
स्वप्रकाशा निराधारः प्रदोपः सर्ववस्तुषु ॥ २२ ॥ 
नन्वेवमेकतेवाऽस्तु लाघवादात्मनां खबत्‌। 

quaa [दिवे चर 
धोष्बेव सुखदुःखाढिवधम्यादिति चेन्‌ न तत्‌ ॥ २३॥ 
नर ~ द्वि AOD ^ e ban 
भागाभागादिवेधर्म्यणेकरूपे;पि FART | 
अतिस्मुतिभ्यामुक्तेन भेदसिइः परस्परम्‌॥ ₹४॥ 
सुखादिप्रतिबिम्बात्मा भागे(प्यस्य न वस्तुतः | 
amsaa चितो भावाभावा स्थातां चि भेदको॥ २५॥ 
EN A A = AQ 
आपाधिका यथा श्थामरागा स्फरिकभदको | 
खद्ृ्टान्तञ्च विषमो वेधम्यासिद्विता5म्बरे ॥ २६ ॥ 


इति श्रीविज्ञानभिक्षुविरचिते साझ्यसारे पुरषखरूप- 


परिच्छेदः ॥ * ॥ 


अथ द्वितोयः परिच्छेदः à 


अथाऽऽत्मानात्मवधम्ये गुणदोषात्मके तयोः | 

वच्छे विस्तारतो येन विवेकेऽतिस्फुरो भवत्‌ ॥ १॥ 
सामान्यात्मघनाकाशे सान्निध्येरितशक्तिभिः 

जायत लीयत भूत्वा भूयाऽयं AUT ॥ २॥ 
चिगुणात्मकशक्तीनां परि णामेरतश्चितिः | 
आधारविधया विश्वोपादानमविकारतः ॥ ३॥ 
यथाऽऽधारतया तेयं धरेापादानभिष्यते | 
खस्थपा्थिवतन्माचदारणेवं चितिमता ॥ ४ ॥ 

अता जगद्पादानमपि ब्रह्माऽविकारतः | 
कूरस्थनित्यपयायपरमार्थसदुच्यते ॥ ५ ॥ 
सार्थत्वात्‌ MRIN च सिइत्वात्‌ परमार्थसत्‌ | 
खतः स्थित्या खतः सिद्या लाकः सन्निति चोयते॥ ६॥ 
प्रतिक्तणविकारेण तस्ते रूपरपायतः | 
प्रकत्यादिरसत्‌ सवा जडाथाऽब्धा तरङ्गवत्‌ ॥ ७॥ 
यत्‌ तु कालान्तरेणाऽपि नाऽन्यसञ्ज्ञामुपेति वे | 
परिणामा,दसम्भतां तद्‌ वस्वित्या दिकस्मतेः || ८ ॥ 
पराथाधोनसत्त्वाच च परदृष्ट्या च सिद्धितः | 

परतः सन्नसन्नेव AMUIA मतः || ८ ॥ 
सतेएऽस्तित्वं तु नाऽसत्ता नास्तित्वे सत्यता कुतः | 
इति WSS सद्‌ सत्त्वव्यवस्थितेः ॥ १० ॥ 


२६ 


साझ”सारस्य 


अतो न सन्‌ नाऽसदिदं जगत्‌ सदसदात्मकम्‌ | 
'असदिषयकत्वाच्‌ च तस्य धीस्तात्त्विको BA: ॥ 2 ॥ 
जगुचषस्य चेतन्यं सारोऽसारस्तथेतरत्‌। 

प्रपञ्चस्य स्थिरांशा चि चितिरेवाऽविकारतः 11 १२ 1 
त द्न्यद्खिलं तुच्कमसारत्वादुदीर्यते | 
तथाऽन्टतमसच्‌ चाऽपि तदपेक्षास्थिरत्वतः ॥ १३॥ 
एवंविधेवाऽऽत्मसत्ता अन्यासत्ता च दशिता | 
वासिष्टादा विस्तरता यथा लेशात्‌ तदुच्यते ॥ ९४॥ 
स्वप्नो जाग्रत्यसद्रपः स्वप्ने जाय दसइपः || 
म्टृतिजन्मन्यसद्रपा Bal जन्माऽप्यसन्मयम्‌ i ९५॥ 
जगन्मयो श्रान्तिरिति न कदाऽपि न विद्यते | 
विद्यते न कदाचिच्‌ च जलबुहु दवत्‌ स्थितम्‌ ॥ १६॥ 
आत्मेवाईस्ति परं सत्यं नाऽन्याः संसार इष्टयः | 
परुक्तिकारजतं यदद्‌ यथा मरुमरीचिका ॥ १७ ॥ 
अस्ति सवगतं शान्तं परमात्मघनं {एचि । 
अचिन्त्यचिन्मा वपुः परमाकाशमाततम्‌॥ १८॥ 
तत्‌ Baal सर्वशक्ति सवें सवात्मकं स्वयम्‌। 

यच यत्र यथोदेति तथाऽऽस्ते तच तच वे ॥ १८ ॥ 
आविभावतिरे[भावमयास्तिभुवनामयः। 
स्फुरन्त्यतितते यस्मिन्‌ मराविव मरीचयः ॥ २० ॥ 
असतेव सती तायनद्यव wet चला। 

म ९वेन्द्रजालश्रोजागती प्रवितन्धते ॥ RQ ॥ 


उत्तरभागे दितीयपरिच्छेदः | २७ 


बरह्मणा AAA विश्वं मनसेव स्वयम्भुवा | 

मनामयमते विश्वं यन्‌ नाम परिदृश्यते ॥ XF II 

या PNAS रूढा न वितते पढे | 
वञ्चसारमिदं तस्य जगदस्यसदेव सत्‌ ॥ २३॥ 
अव्यृत्प त्रस्य कनके कानके करके यथा | 
कटकज्ञप्रिरेवा;स्ति न मनागपि SAT: 11 २४॥ 
तथाऽज्ञस्य पुरागारनगनागन्द्रभासुरा | 

इयं इश्यदृगेवाऽस्ति न त्वन्या परमार्थहक्‌ ॥ २५ ॥ 
इत्यादिवाक्येवासिष्ठे नाऽत्यन्तासत्यतादिता | 
जगते॥ऽपरवाक्येचि सत्‌ कायें MAA RAR ॥ wd ॥ 
नामरूपविनिमुक्त यस्मिन्‌ सन्तिष्ठते जगत्‌ | 

AHS: Vale केचिन्‌ मायामेके परे ATA ॥ २७ ॥ 
सुषुप्तावस्थया RATE शिलादरे | 

यथा स्थिता चितेरन्तस्तथेयं जगदावलो ॥ २८ ॥ 
प्रक्तित्रततिव्याम्नि जाता ब्रह्माण्डसत्फला | 
इत्यादिवाक्येः साझ्योयसत्कायद्युपवर्णनात्‌ ॥ २९ ॥ 
इति श्रीविज्ञानभिक्षुविरचिते age आत्मानात्मनोः 
सत्यलासत्यलवेधम्येपरिच्छेद: ॥ x ॥ 


x 2 


अथ ठृतीयः परिच्छेदः ॥ 


तदेवमात्मनः सत्ता द्‌शिताऽन्यविलक्तणा | 

अथ faz uat वच्छे बुद्दिव्रत्तिविलक्षणाम्‌ ॥ १॥ 
अनुश्चतिश्चितिबोधो वेद्नं चोच्यते CATA | 

वेद्यं जडं तमोऽज्ञानं प्रधानादिकमुच्यते ॥ I 
वेदनं वेद्यसम्बन्धादेव बेक्तभिधीयते। 

यथा प्रक्ाश्यसम्बन्धात्‌ प्रकाशाईपि प्रकाशकः॥ ३॥ 
यथा वाऽथापरागेण भानमर्थस्य भासकम | 

एवं वेद्यापर क्तस्याऽस्वां शस्थाऽऽधारतांऽशिनि ॥ ४ ॥ 
असङ्गायां चिता वेद्योपरागोऽयं न Man | 
किन्त rare दारता वा चिति तत््रतिबिम्वनम्‌॥ ५॥ 
वाद्वा इत््याख्यकरणाभावाद नुपरागतः | 
चितिनवेद्षते चेत्यं विभुत्वेषपि च सर्वतः ॥ ई ॥ 

तथा चिदपि इृत््याख्यक्रणाभावतेाऽ्थवत्‌ | 
खगाचरां बृत्तिम्हृते तिष्ठत्यज्ञातसत्तया॥ ७ ॥ 
तदेवं चिन्‌ निराकारा प्रकाशाकाशरूपणो। 
तिष्ठत्यव्यक्तरूपा च ANRT JAMAA: ॥ ८ ॥ 
बुद्दिवत्तस्तु साकारा परिच्छिन्ना च दोपवत्‌ | 
व्यक्ता च सवंदा ACTA! TAFT ॥ € ॥ 
जडा च परद्ण्यत्वाद्‌ घटदोपादिवन्‌ मता | 

वृत्ते: प्रकाशता त्वथाकारत्वादक्षतेव हि ॥ १०॥ 
यथाऽऽस्याकारताचत्वादा दर्शस्तत््र काशकः | 
सवाकारत्वयोस्यत्वात्‌ सेवं सबंप्रकाशिका ॥ ११॥ 


उत्तरभागे टतीयपरिच्छेदः | RE 


न पुनवृत्तिद्रष्टल्व॑ चितस्तङ्भिन्नदरष्टता 
इत्तयतो गोरं स्याद्‌ इयोज्ञाहत्वकल्पने ॥ १२ ॥ 
Ige त्वन्यवस्तु तद्वारा प्रतिबिम्बितम्‌ i 
पश्यत्यनुभवो AGA द्रष्टा बुझादिकाऽखिलः ॥ १३ ॥ 
त्येवं बुिववत्तिभ्या gaa चितोरितम | 
चिदचित्त्वाख्यव und दे दादिभ्यः स्फुटन्ति दम्‌ ॥ १४ ॥ 
अन्यान्यप्रतिबग्बेन EUR वृत्तिबाधयोः | 
वोधव्यवहतिशृत्तो लाहे$ग्रव्यवद्दारवत्‌ ॥ १५ ॥ 
नवाऽल्पबृ्ाशक्याऽयं विवेका वृत्तिबाधयोः | 
ताकिका यत्र सम्मूढाः साझ्यानां ASAT यतः ॥ QE 1 
विज्ञानवादिनो बोडा बृ त्तव धाविवेकतः 
ज्ञातात्मत्वश्रुता मूढा मेनिरे झणिकां चितिम्‌ ॥ १७॥ 
सत्त्वपुंस विवेकोऽयं बृत्तितद्दोधरूपयोः | 
नाऽशक्यः सुधियां यदइंसानां च्ोरनोरयाः ॥ १८॥ 
एतदन्तश्च संसारे! माझस्तचेव संस्थतः | 
यर्‌ TMA विवेकेन तद्दाधस्या$वधारणम्‌ ॥ LE ॥ 
सवाऽप्यनुभेवं वेद्‌ न MAS ZNA | 
बिवकमातरमस्मिन्‌ चि भासमानेऽप्यपेक्षते 11 २० ॥ 
आत्मा विवेक्तुं बाह्याथ न शक्यो बृत्तिमिख्रणात्‌। 
अते वृत्तो विवेक्तव्ये वत्तिबाधतयेव सः ॥ २१ ॥ 
यथा बुझा विवेकाचा नाऽग्निरङ्गारमिश्रणात्‌ । 
सेएङ्गारे तु विवेकाचा MERHAT स्फुरम्‌॥ २२ ॥ 


FEES 


अतण्व Fal GÀ CAÍ AATA | 
खयंज्यातिःस्वरूपेण mer द्रट्टा UZINA: :: S3 ii 
साचात्‌ प्रकाशा या यस्य स तद्भक्ता मतो बृधेः । 
घटादिभ्या AAS आलाकाच चाईपि वृत्तयः २४। 
JA: साच्ञात्‌ प्रकाशलाद ता 5नुभवरूपकः | 

वृत्तिभ्या भिन्न आत्मे ति शोध्रा मागः खदशने ॥ BY It 
एवमादिप्रकारण बईिसत्त्वप्रकाशतः | 

विलक्षणतया ue भासकः |i २६ ॥ 
स्वप्नदेदादिदष्टान्तेस्तस्माच्छत्यादिदर्शितः | 

जायदे देन्द्रियार्थभ्यसितिरिन्नतया मता ॥ २७ ॥ 

स्वप्ने देचादिकं सवं चिङ्गिन्नं चिति भासते । 

qed विशेषस्तु यद्‌ बाद्यमपि भासते 11 २८ ॥ 
स्वप्ने मनामयत्वाच च साक्षाच्‌ चिदिषयाऽखिलम्‌ | 
करणदारतो बाह्यं चिता जाग्रति गोचरः॥ २८ ॥ 
ai देचादिकं स्वप्नजाग्रतारेकरूपतः | 

भाति चिठ्ठान्नि ना5चार्थबाद्यान्तर्भदता भिदा ॥ ३० ॥ 
चिठ्ठो!ग्नि वासनातो धोः प्रमाणाद्‌ वाइथेरूपिणी। 
ततञ्चितेऽरथभानं यत्‌ तत्‌ समं खप्नजायताः॥ BY I 
तदिदं anda प्रोच्यते न परोक्षतः | 
स्वभ्नदृष्टान्तसदशा नापायोएस्याऽऽत्म दशने ॥ Ss I 
सुषुता चि यथा eis खात्मन्धवक्ततऽखिलम्‌। 

आत्मानं चेकदेशस्थं मन्यते जागर तथा ॥ ३३॥ 


उत्तरभागे ढतीयपरिच्छ दः | 8t 


सुषुप्तिरात्मनस्त्त्वं खरूपावस्थितस्तदा | 

SHARAN मायिको तु म्टषासारूप्यता घिया ॥ ३४॥ 

JÈ: सुषुप्तिस्तमसाऽऽवरणं तदिलक्षणा | 

चितेः aufi saa urgent ॥ ३५ ॥ 

पृणः कूरस्थनित्यश्च खस्वधोमाचवृत्तिद्क। 

बृत््याख्यदृश्यविरचात्‌ सवदा नेक्षते पुमान्‌॥ २६॥ 

बृत्तिदेश यथा बोधस्तथा सवच सवदा | 

वृथैव तप्यते मूढेव्ययनाशादि नाऽऽत्मनः ॥ ३७ ॥ 

दुःखभोगमचारेगनिदानं e «ifs! | 

बुद्धिन त्यज्यते मूढेमचानिद्रासुखं यतः 1 RC II 

अनादिबुडिगाच स्थ्यं विवेकस्यज्यत न चेत्‌। 

न मेत्तो बाह्ासत्चासादि चाऽमु चाऽसुखं परम्‌ ॥ ३८ ॥ 

समचिन्माचरूपेषु खपरात्मस सवदा | 

बुद्विमाचविवकेन स्वपरादिभिदा sas 11 ४०॥ 

चिन्माचे निगुणे खामिन्यारे।प्येवाऽऽत्मक ढताम्‌ | 

खाम्यवज्ञापराधेन वध्यते धोः खकर्मभिः ॥ ४१॥ 

साध्वी तु धोः dfe ET याथातथ्येन तत्परा | 

इचाऽऽनन्दमयी चाऽन्ते पतिदेचे लयं ANA 1 ४२ ॥ 

नाहं कता सुखो दुःखो चिन्माचाकाशरूपकः | 

एवं नाथं चन्तयन्ती न पत्युदुःखभोगदा ॥ ४३॥ 
इति श्रीविज्ञानभिचुविरचिते साझसारे आत्मानात्म- 

नखिदचित्तवैधम्यपरिच्छेदः ॥ ० ॥ 


अथ चतुर्थः परिच्छदः ॥ 


इत्यवमात्मनः प्रोक्ता बुह्यादिभ्या विलक्षणः | 
चित्प्रकाशाऽधुनाऽऽनन्दरूपता वच्यते तथा ॥ I 
दुःखं कामसुखापेश्ञा सुखं दुःखसुखात्ययः। 

इति wa: सुखात्मत्वं नित्यनिदेःखताऽऽत्मनः॥ २ ॥ 
परिभाषाबलार्‌ रूढिबाधः सर्वच सम्मतः | 

अन्यथा परिभाषेयं मोक्षशास्त्रे HIT Suri s ॥ 
यदा परोक्षवादेन परमप्रियताप्तये | 

रूपिका सुखगीः पुंसि विभुत्वाप्त्ये खशब्दवत्‌ ॥ ४ ॥ 
नाऽऽनन्दं न निरानन्द RENE श्रुतिभिः स्फुरम्‌। 
आद्मन्यानन्दरूपत्वनिषेधाद युक्तिसंयुतात्‌ ॥ ५॥ 
उपासाद्यर्थश्टन्यत्वान्‌ नेति नेति TAG | 
निषेधवाक्यं बलवद्‌ विधिवाक्यादिति स्थितिः ॥ ६ ॥ 
निनिरानन्दमिति च खोपाध्यानन्दभोत्तुताम्‌। 
स्वामित्वरूपिणीं वक्ति न निधन इतीव चि ॥ ७॥ 
्रेयोऽन्यस्माच्‌ च सर्वस्मादिति शत्या सुखादपि i 
उत्त आत्मा प्रियस्तस्य सुखत्वाक्तिञ्च नोचिता ॥ ८ ॥ 
आनन्दाद्याः प्रधानस्य इति वेदान्तरूचतः | 
वेदान्तेऽपि न सिद्दान्त आत्मनः JETA ८ ॥ 
विस्तराद्‌ ब्रह्ममोमां साभाष्येऽस्माभिः परीक्षितम्‌ | 
Busse प्रेमा व्याख्यायतेऽधृना ॥ १० ॥ 


उत्तरभागे चतुथपरिच्छेदः | ३३ 


मा न WARS WAT थयासमितिरूपकः। 
निनिमित्ताऽनृरागो यः स प्रेमा परमश्चिति ॥ १९ ॥ 
अन्याशेषतया 38: VV न सुखेव्वपि। 

अतः प्रियतमः स्वात्मा ensis ते ह्यधिकः प्रियः ॥ १२॥ 
आत्मतेनाऽऽत्मनि प्रेमा न सुखत्वाद्यपेक्षते | 

अहं स्यामिति चेद्‌ यस्मात्‌ सुखं स्यामिति नेष्यते॥ १३॥ 
तथा च सुखतादुःखाभावते वा६६त्मता;पि च। 

प्रेम्णि प्रयोजिका सिद्वा स्वतःप्रेमात्मतेव तु ॥ १४॥ 
तस्माद्‌ वस्तुत आत्मेव प्रिया नापाधिकत्वतः | 
आपाधिकीतरप्रोतिरस्थिरत्वान्‌ न तात्त्विको ॥ १५ ॥ 
प्रोतिरन्थत्र चाऽनित्याऽविवेकाद्येः सुखादिषु | 
आत्मप्रीतिस्तु नित्याऽतानित्यानन्दः पुमान्‌ मतः॥ १६॥ 
आत्मनः प्रियतां afgufe पश्येत्‌ समादिता | 
सवातिशायिनीं तचिं सुखाओ किं न मच्जति १७॥ 
प्रियदशनत बृद्देः सुखं लोकेषु दृश्यते | 

अतोऽनुमेयं परमप्रियदष्ट्या परं सुखम्‌ ॥ LE | 
आत्मारथत्वेन सर्वच प्रोतिरात्मा स्वतः प्रियः 

इति शश्च्छुतिः प्राच आत्मदृष्टिविधित्सया ॥ ९८ ॥ 
तताऽप्यनुपमं ज्ञयं प्रियात्मक्षणतः सुखम्‌। 

PAT तत्‌ सुखं धौरा जोवन्मुक्ता मच्चाधियः ॥ २० ॥ 
अन्तरात्मसुखं सत्यमविसंवादि यागिनम्‌। 

अपश्यन्‌ ऊपणे वाह्मसुखार्थो वञ्चितो जनः ॥ २९ ॥ 


३३ IESU 


सुखाशया बदिः पश्यन्‌ दे री Aer: । 
AAAS: सुखं वेत्ति न TIER ॥ २२॥ 
दुःख रभ्यान्‌ दुःखमयान्‌ परिणामेऽतिदुःखः 1 र्‌ | 
विषयात्यान्‌ सुखाभासान्‌ धिक्‌ खात्मसुखराधकान्‌।।२९॥ 
इति ओविज्ञानभिचुविरचित साझसारे आत्मानात्मनाः 
प्रियाग्रियलवेधम्यपरि च्छेदः ox ॥ 


अथ पञ्चमः परिच्छेदः | 
परिच्छदचयेणक्तं सञ्चिदानन्दरूपकम्‌ | 
गोयमानं श्रतिस्मत्यारात्मना लक्षणचयम॥ १॥ 
तदेपरीत्यमन्येषां लक्षणं चेरतं स्फुटम्‌ | 
आभ्यां तु गुणदोषाभ्यां विवेको cen परः ॥ I 
नेगुण्यसगुणत्वादिवेध्ाए्यपराण्यपि | 
बहनि वच्छे रूज्ञेपात्‌ THAT: परम्‌ ॥ ३ ॥ 
घिया(थाकारया SA जनितत्वात्‌ सुखादयः | 
सामानाधिकरण्येन कल्प्थन्ते लाघवाद्‌ PATA 11 8 ॥ 
मचदादजडत्वेन A8 तुख्च जडा मतः | 
कार्यकारणसाजात्यं दष्टं लाके चि सवतः ॥ ४ ॥ 
अत आत्मा बोधमाचतया सिध्यति लाघवात्‌ | 
गणाः सब प्रङत्यादेविकारास्चेतरेऽखिलाः॥ ६ ॥ 
आत्मा तु निगंणस्तइत्‌ कूटस्थश्व मता बुधः | 
चितिः कूरस्थसञ्ज्ञा तु स्थिरत्वाद्‌ गिरिकूटवत्‌॥ ७॥ 


उत्तरभागे पश्चमपरिच्छेंदः | ३५ 


लेपश्रेतरसम्बन्धे तद्रपरुपरक्तता 

यथा विषयस्म्बन्धाद बह भवति वासना ॥ ८ ॥ 
भाण्डादो द्रव्ययागाच्‌ च तत्तद्रूव्यस्थ वासना | 
सपचतुशच सम्बन्धः सङ्गः सम्बन्धि WISH ।। ट. || 
अतो निरञ््ञनाऽसङ्गो निर्लपञ्चोच्यते पुमान्‌। 
नभःपुष्करपचादिदष्टान्तेः परमर्षिभिः 11 १०॥ 
चिन्माचरानन्तशत्तयब्यो पुम्थपवनेरिताः i 
सत्त्वाद्शक्तयो यान्ति free द रूपताम्‌ ॥ ११॥ 
अत ईशशिदात्मेव जगतः सन्निधानतः | 

मणिवत्‌ प्रेरकत्वेन जडानामयसामिव 11 ts U1 
पुमानेव जगत्कता जगङ्गताऽखिलेश्वरः | 

स्वाम्यथ BOIL यस्माज्‌ जडवर्गः परवर्तते ॥ १३ ॥ 
करणानि च qus राजार्थमधिकारिवत्‌ | 
भोग्यजातं मनोमन्त्िण्यरपयन्ति खभावतः ॥ १४॥ 
तेभाग्येयक्तमात्मानमावेद्यति ME | 

टू क्षामात्रेण AT YE राजेवाऽऽत्माऽखिलेश्वरः॥ १५ ॥ 
धनादेरोश्वरा देहा दे इस्येन्द्रियमोश्वरम्‌। 
इन्द्रियस्थेश्वरी fast परः ॥ ९६॥ 
KRANA नाऽस्ति प्रेरक इत्यतः। 
ईश्वरस्था;वधित्वन द्रष्टा व परमेश्वरः ॥ V9 ॥ 
अन्यस्दाऽऽगन्तकेश्वयं बहुव्यापारसइलम्‌। 
निव्यापारस्थ निदाषमनाद्येश्रयमात्म नः॥ १८ ॥ 


३६ 


agara 


सर्वशक्तिमयो झात्मा शक्तिमएडैलताएडवः | 

संसारं तन्निवृत्ति च माययाऽऽम्नालि SAAT ॥ १८ ॥ 
सवातिशायि निर्दीषमेश्वर्यमिदमात्मनः। 

पश्यतो योगिने! ब्राह्ममप्येश्रयं ढणायते ॥ २० ॥ 
बाह्यस्याऽऽत्माच्यते देहा SEUL न्द्रियाणि च | 
बुद्दिरात्मन्द्रियान्तस्य बुइरात्मा तु चिन्नभः॥ २१ | 
अत आत्मावधित्वेन परमात्माच्यते चितिः | 
तथाऽन्तःकरणेवीगाज्‌ जोव इत्युच्यते चितिः ॥ ₹₹ ॥ 
अविद्याकायरचितः परमात्मति च स्मृतिः। s 

यस्य यद्‌ व्यापकं तस्य तद्‌ ब्रह्माऽतो धरादिकम्‌॥९२॥ 
प्रत्यन्तं भवेद्‌ ब्रह्म खस्वकायाद्यपेक्तया | 

सेश्वर सावा देऽपि चितेरेवाऽनुमन्यते ॥ २४॥ 

परे वा परमात्मत्वादिक तु न जडे कचित | 
अध्य्षव्यापकत्वाभ्यां परं ब्रह्म तु चेतनः ॥ २५॥ 
तस्याऽध्यत्तं व्यापकं च न चेत्‌विधयाऽस्ति दि। 
असञ्चात्मा नभाराशिरविभक्तैकरूपकः ॥ VE ॥ 
सेएऽतस्चि्नविज्ञानघनात्मघनसंज्ञकः | 
्रकाशस्याऽनपेत्वात्‌ खस्थ द्रष्टुतयाऽपि च ॥ २७ ॥ 
खप्रकाशः पुमानुक्त इतर तदिलक्षणाः | 
भागोऽभ्यवहृतिः सा च कूटस्थे नाऽस्ति धोब्विव । २८॥ 
धोवृत्तिप्रतिक्ग्बाख्यगाणभोगा तु भोत्तुता | 

«rere धोवृत्तिद्रष्टल्वाद बृद्िसाच्छयच्यते पुभान्‌। २८ ॥ 


उत्तरभागे पञ्चमपरिच्छेदः। ३७ 


विना विकार द्रष्टत्वात्‌ साक्षी द्वक्ता(खिलस्य सः | 
चत्यापरागरूपत्वात्‌ साक्तिताऽप्यश्रुवा चितः ॥ ३० ॥ 
उपलक्षणमवेद मपि व्यावृत्तथे जडात्‌ | 

अतः FAAS SHY BBA ३१ ॥ 
विना RATER RATER सततः | 

अदृश्या इश्यते URINA AE gv ॥ 
अदृश्यं WA चित्‌ तथा SEY ० 

- चिति विश्वस्य agag विश्वं भासेत सवदा ॥। ३३ ॥ 
विश्वाधारेऽप्यतः ऽएन्यमिति चिङ्गोयते खवत्‌। 
इश्यदोषान्‌ म्टषाबुद्दिद श्थाराप्य निर्मले ॥ ३४॥' 
आदर्श मलवद्‌ व्याम्नि दोषदृष्ट्या तु तप्यते | 
वस्तुतश्चितिं नाऽस्येव मला इश्याशरितः सदा ॥ ३५ ॥ 
अतश्च निर्मलः स्वस्या निदेषसाच्यते पमान्‌ | 
सजातीयेषु वधम्थलक्षणा नाऽस्ति यद्‌ भिदा॥ ३६ 1 
अत आत्मा समः प्राक्त ऐकरूप्याच च सवदा 
देचाध्यक्षतया देच पुरयभिव्यक्तितः पुमान्‌ ॥ ३७ ॥ 
एकाकित्वादद्रितीयः केवलश्चाच्यते तु सः | 
चिच्छत्तयप्रतिबन्धेन प्राच्यत5नावृतः पुमान्‌ ३८ ॥ 
सवस्वामितया चाऽऽत्मा RAN: क्षेत्रवेदनात्‌ | 
इत्सरेवरधोपद्मदलब्ृत्तिषु लीलया ॥ ३८ ॥ 
चरन्निवाऽऽनन्दमोनान्‌ PNA इंस उच्यते | 
चकारेण बद्दियाति सकारेण विशन्‌ पुनः॥ ४०॥. 


ac 


साह्यसारः | 


MUSA चाऽपि प्राण्यत्मा हंस उच्यते | 
शरोरागरिहड्जामगुदायां बुद्धिभायेया ॥ 8 ui 
व्यज्यमानस्तया साधं स्वपन्निव गु हाशयः | 
चिगुणात्मकमायां खां सान्निध्यात्‌ परिणामयन्‌॥ ४२॥ 
मायोति कथ्यते चाऽऽत्मा तत्कतान्दतवेषधुक्‌ | 
खान्येकादश रतानि पञ्चेतानि तु षोडश ॥ ४३॥ 
घुंसः कलास्तत्त्वतस्तु निरंशत्वात्‌ स॒ निष्कलः i 
अचंशब्दः स्वामिवाचो स्वामो AA तु चेतसः॥ ४४॥ 
aus शब्देन चिन्माचं प्रोच्यते qui: । 
सर्वेश्वरः सर्ववेत्ता सर्वकता5दइयः पुमान्‌ |1 ४५ ॥ 
सामान्यादुच्यते यदद्‌ राजा सवनराधिपः। 
आत्मादतस्य SAT जातिमात्रेण वणनात्‌ ॥ ४६ ॥ 
प्रलये चि विजञातोयदेतऽटन्यत्वमात्मनाम्‌ | 
असङ्गत्वान्‌ AANA ferra चित्त्वतः॥ ४७॥ 
नित्यमुक्तस्तथा नित्यनिरदुःखत्वात्‌ पुमान्‌ मतः | 
इत्यादिगुरुशास्तराक्तदिशा स्वानुभवन च॥ BE ॥ 
वेधम्यादात्मनोऽनात्मविवेकः क्रियतां वृधेः | 
परिच्छदचतुष्केण पुम्प्रकत्याः सुविस्तरात्‌। 
>धम्येगण उक्तोऽयं ध्यायिनामाइए मुक्तिदः ॥ ४९ ॥ 

इति श्रीविज्ञानभिक्तुविरचिते साञ्जसारे आत्मत्रेध मं- 

गणपरिच्छेदः ॥ x ॥ 


अथ षष्ठः परिच्छेदः | 
विवेकमेव EUR मत्वा तदनुभ्यते। 
राजयोगं यथा कुयात्‌ समासेन तदुच्यते ॥ १॥ 
अशक्ता राजयोगस्य इठयागेऽधिकारवान्‌। 
वासिष्ठे हि वसिष्ठाय भुशुण्डेनेवमोरितम्‌ ॥ २॥ 
ज्ञानाबृत्ती राजयोग प्राणायामासने इठे | 
मुख्ये तेऽङ्गतयाऽन्योन्यं सेव्ये शत््वनुसारतः॥ ३ ॥ 
विषयेऽनन्तदोषा ये श्रतिस्मुतिसमोरिताः। 
त आदे परिद्रष्व्याथित्तस्थेयाय योगिभिः ॥ ४॥ 
कामबोजान्यनन्तानि सम्मरेचन्ति यहु दि | 
तचाइटबोनिभे ज्ञानपण्यसस्यं न que ॥ ५॥ 
दाषध्श्यग्रिसन्द TE कामबोजे तु चेतसि | 
गुरुशास्लचलेः E TAA तदिवर्धते ॥ € ॥ 
सत्येम्वसत्तां watt तथा रग्येष्वरम्यताम्‌ | 
सुखेषु प्रच्र दुःखं पश्यन्‌ ANT विरज्यते॥ I 
AIAG नरको विनाशंमेध्यपूरितः | 
FAS खाधिकरन्येस्तेगुण्यादपि दःखयुक्‌ ॥ ८ ॥ 
तत्रत्यरपि सुत्त्यथं यत्यते जन्मभोरुमिः | 
अतो ज्ञेयः समासेनं लाकः सवाऽपि दुःखयुक्‌ ॥ ८ ॥ 
इद्‌ मे स्यादिदं मा स्यादितीच्छाव्यथितं मनः | 
खभावात्‌ तेन विज्ञेयं दुःखं चित्तेन सङ्गतिः ॥ १० ॥ 


ze 


FETE 


vé uus परमा ZE ES | 
GE À BRASS: | 77 1 
EAA OE ES 
GEA परमाठाओं आर म्वानरोनिव | १२ 
TEZ ERAZ रागस्य तानवे | 
मावाविवकतः TAARA चिन्तदत्‌ सदा. १३ | 
TZ तदिति निर्दट गुरुणाऽपि न शकते | 
"ZIP gH म्ववमव प्रकाशते || १४ 1 
बुद्विवाधात्मको fears ae: परा विभः | 
Rese चिटादित्य इत्यकायोऽनचिन्तयेत | १५ 11 
gaari घटकिद्रमिव नाग्यल्य दैच्यते । 
वस्तुता व्रत्तिबाधोऽचं पणा व्यामवदक्षयः ॥ VE N 
अन्तर्यद्‌ दश्यते सर्वं तद्‌ व8त्तिरुच्यते । 

MAZ AARNA साक्षात्‌ ASAT TARY ON 
कर्मक्रविराधो चि उृत्त्या वृत्तिप्रकाशने | 
ब्रृत्तिधाराकल्पने च गोरवादिति निश्चितम्‌ ॥ १८ u 
चर्पगाकभयक्रोधलाभमो चमदेस्तथा | 
दवेपाभिमानकापण्यनिद्रालस्यस्ररादिभिः ॥ १८ 1 
धमाधमंद्र सम्पूण RETAN तु मे | 

आत्मानं दशयत्येव भास्करायेव रोगिणः ॥ २० ॥ 
अत्तं सवगतं शान्तं परमात्मघनं एचि 
अचिन्यचित्माचनभे विश्वद्पणमक्तयम्‌ ॥ २१॥ 


उत्तरभागे घळपरिच्छेदः | 8१ 


निरञ्जनं निराधारं निगुणं निरुपद्रवम्‌ | 

निर्विशेषं सजातीयात्‌ समस्ताथावभासकम्‌ 11 BP 1 
ब्रह्मविष्णुमदेशाद्याः स्थावरान्ताश्व॒ चेतनाः | 
अवेधम्यात्मकाभेदाद इमित्यनुचिन्तयेत्‌ ॥ ₹३॥ 
अद्मन्ये च पुरुषाः समचिट्ठामरूपिण 

अत आत्मक एवाऽचमिति श्रुतिषु गीयते ॥ २४ ॥ 
इति पश्यन्‌ खभोगेश्व योगो विश्वं प्रपूयेत्‌ i 
आत्मयागाऽप्ययं प्राक्तः शृत्युक्तः साह्ायोगिनाम्‌॥२५॥ 
सवश्तस्थमात्मानं सवश्धतानि चाऽऽत्मनि i 

समं पश्यन्नात्मयाजो स्वाराज्यमधिगष्छति ॥ २६ ॥ 
इत्येवं मनुनाऽप्यात्मयागा ज्ञानाङ्गमोरितः | 
तस्मादभयदानेन खभेगाद्यचेनेन च :। २७ || 
सम्मानयन्‌ भ्ूतजातमात्मानमनुचिन्तयेत्‌। 
ब्रह्मविष्णुशिवादोनां भोगे रागश्च होयते ॥ २८ ॥ 
ub खसाम्यदृ्याऽतः साम्यं यागी विचिन्तयेत्‌ | 
उत्पत्ता प्रलये चेव सवावस्थासु सवदा ॥ २८ ॥ 
सवषामकरूपत्व द्रछरागादिक कुतः | 

विष्ण्वाद्या Hess 48 ना अपि नाऽधिकाः ॥ ३० || 
मत्ता$ताइलं तढ य रविवेकिजनप्रियः | 

गुणकमादिभिः किञ्चिन्‌ निरीच्या;धिकमात्मनः ign 
तदथं यतते लोके नाऽचं पश्यामि मेऽधिकम्‌। 

तथा न्यून न पश्यामि यद्तिक्रमशङ्कया ॥ २२ ॥ 


G 


साझ्यसारस्य 


देवा देत्यजयायेव AAA तज्जयाशया | 

AS यथा तथेवाऽन्ये आब्रह्मा नारका जना: ॥ ३३ ॥ 
इश्यन्ते खात्मवत्‌ प्रेम्णा पिहखाढसुतादिवत्‌। 

क इश ईशितव्या वा कः Ag: कोऽधमाऽपि वा ॥ ३४॥ 
अभिन्ने भेद रृष्य्या स्यान्‌ म्टत्याभयमिति श्रतिः | 
चिज्डामखेकरूपेषु ईशानोशादिरूपकः ॥ २५ ॥ 
रूपभेदा हासन सव स्फटिके रूपभेदवत्‌। 

fat ed: पुमानेको बहुरूप इवियते ॥ ३६ ॥ 
वृक्चमादिरूपाद्येमायीव बहुरूपधुक्‌ | 

मामालिञ्च निराकारं विविधाकारधारिणी । wo 1 
मायेवेका दि नृत्यन्ती माचयत्यखिला धियः | 

पुंसां भेदे बुद्दिभेदादस्बुभेदाद्‌ यथा रवेः ॥ ३८ ॥ 
drag छिद्ररूपेण भेदः कुम्भादिभेदतः | 

अतः पड़े ITAA सवदा सवगोऽव्ययः ॥ ३८ ॥ 
अचमन्ये च तचा5हा शचुमित्रादिधोमषा | 
ब्रह्मणीशे दराविन्द्रे सवश्रूतगणे तथा He ॥ 
उत्तमाधममध्यत्वविभागा मायया ST | 
त्रिगणात्मकमायायास्त्रविध्यादात्मनाऽपि चि 11 ४१॥ 
उत्तमाधममध्यत्वचेविध्यं नव चि सवतः | 

यथा SS तथाऽन्यच चित्रकाशाऽयमव्ययः 11 ४२ ॥ 
व्यक्तताव्यक्ततामात्रभेदे। SYA | 
एवमन्धेऽपि पुरुषा बद्दसुक्ताविशेषतः ॥ ४३॥ 


उत्तरभाग घळपरिच्छेंदः | 8३ 


LUN च पुरुषाथा न ASEA: | 
महानिद्रेव À साध्वी दुःखभोगचरा प्रिया ॥ ४४॥ 
अप्रिया मूढचित्तानामसाध्वी धोदतात्मनाम्‌ । 
चिदादर्शे मयि धियो यद्यपि प्रतिबिम्बनम्‌ ॥ ४५ ॥ 
तत्त्वतो नेव दोषाय तथाऽपि त्याञ्चमेव तत्‌। 
खभावाद्स्य Tae Aran चि सिध्यति ॥ ४६॥ 
यथा केऽपि परस्याऽपि वेरूप्यं न दिदृक्षति | 
स्वाभिन्याराप्याऽऽत्म दोषान्‌ साध्यीयमनृतप्यते ॥ ४७॥ 
निदोषं स्वामिनं cet निदेषा स्यात्‌ पतिब्रता। 
एवमस्या रूपभेदेऽप्यकरूपोऽस्मि सवदा II ४८ ॥ 
PATA AAT मदथामनन्धगाम्‌। 
यथेकरूपतेपाधियोगायेग दशाखच्ो ॥ ४८ ॥ 
आद्शस्याऽमलस्येव चिन्नभादपणस्य À | 
इृश्यबद्धिगता दोषाः साक्षात्‌ Sg RC प्रभा ॥ ५० ॥ 
न सन्ति मयि मोच्या भास्करे भास्यदोषवत्‌ | 
BIg खमात्मानं त्यक्का AREATA ॥ ५९ ॥ 
मुच्यते दुःखबन्धाद्‌ धोने मे माक्षे न बन्धनम्‌। 
HEU Aga धोदुःखप्रतिबिम्बनम्‌॥ ५२ || 
याऽन्या बन्धा भोगरूपः से पि Fagit war 
जाय दादि चयावस्थासाक्षी ताभिविवरजितः ॥ ५३ ॥ 
अचं पूणश्विदादित्य उदयास्तविवजितः। 

दर्पणे मुखवद्‌ विश्वं मयि बाधे न तात्त्विकम्‌ ॥ Ye 
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विभत्वईपि च बाच्यान्तः सुषध्यादावदशनात | 

मयि वाएन्यत्र वा पुंसि केवलानुभव विभा ॥ ५४ t 
भाति यत्‌ तदिवत्ता धोप्रतिबिभ्बात्मकत्वतः | 

एएक्तो रजतवद्‌ विश्वमता मयि न दोषछत्‌ ॥ ५६ ॥ 
मरीचो तायवत्‌ तदद्‌ व्योमादै नगरादिवत्‌ | 
कालत्रयेऽपि aa मयि विश्वं सनातने ॥ WO I 
अन्यचाऽस्वथवा माऽस्तु बुझादे मम तेन किम्‌। 
मयि सवें यथा AfA सवचा दं यथा नभः॥ uc ॥ 
न सवें मयि सवत्र ASS चालेपतः खवत्‌ | 

अत एवाऽविभागाख्याभेदेन चोरनीरवत्‌ ॥ ५८. ॥ 
ज्ञानात्मकमिदं विश्वं गायन्ति परमयः | 

जगन्‌ मम मदर्थत्वान्‌ मच्छरीरसुखादिवत्‌॥ ६० ॥ 
यथा मम तथाऽन्येषां ममेवेति चियो भ्रमः i 

वस्तुतस्तु न कस्याऽपि किमपि व्यभिचारतः 11 ६९ uu 
खामितस्था;्रुवत्वेन पान्थस्याऽऽवासगे चवत्‌। 

एकं चिन्माचमस्तोच WIE NA निरञ्जनम्‌ ES ॥ 
BMA SAAC तच न जगन्‌ न जगक्क्रिया। 
इश्यते सर्वदश्याठ्या खखबुद्दिपरम्परा ॥ ईह्‌ 11. 
चिन्मएडलमद्दादर्शे प्रतिबिस्बसुपागता | 

कचिद्‌ व्यक्त कचित्‌ Seal नभः सर्वेच तिष्ठति॥ g8 1 
यथा तथा चिदाकाशं धोदेशेऽन्यत्र च स्थितम्‌ | 
चिदाकाशमयं विश्वं यता ता धोरितस्ततः॥ ६५ ॥ 
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भ्रमन्तो तच तचेव भासतेऽके घटादिवत्‌ | 

धमाधमा जन्मम्टत्य सुखदुःखादि MSATA ॥ ६६ ॥ 

ATG म्टषा AA इव जन्मादिकं मम | 

इश्ययोगवियोगाभ्यां चिते जन्मविनाशधोः ॥ q ॥ 

अभिव्यत्तगनभिव्यक्तिदाषाभ्यां शशिना यथा | 

ARTUR भवजन्मम्हत्यु- 

दुःखप़धाराः क्षणभड्टरा धियः। 

पश्याम्यचं ताभिरलिप्तरूपा 

घनेरुपेतैविंगते रवेः किम्‌॥ इ८॥ 

इत्येवं सततं ध्यायन्नेकायमनसा सुधीः। 

साक्षात्क रोत्या्मतत्त्वं वागगोचररूपतः || ६८ ॥ 

स्वरूपं निमल शान्तं मनर्यजति चेत्‌ क्षणम। 

तद्व इश्यसंस्कारशषात्‌ सङ्गभ्यतीन्द्रियम्‌॥ ७० ॥ 

उत्थितानृत्यितांस्तच इन्द्रियारोन्‌ पनः पनः | 

विवकेनेव वज्रेण चन्यादिन्द्रो गिरोनिव ॥ ७१॥ 

इति श्रीविज्ञानभिक्षुविरचिते साझ्सारे राजयोगप्रकार- 

परिच्छेद: ॥ * ॥ 


अथ सप्तमः परिच्छेदः | 
एवमात्मानुभविनो जोवन्मृक्तस्य लक्षणम्‌ | 
UE वच्ये भवेद्‌ येन ज्ञानाज्ञानपरीक्तणम्‌ | ९॥ 
श्रवणान्‌ मननाद्‌ वाऽऽपि अन्यथाऽऽत्मञ्ञताश्रमात्‌। 
कुयाद्‌ गुरुमविदवांसं स्याच्‌ चाऽज्ञो ज्ञाभिमान्यपि॥ २॥ 
नेश्चयानागतज्ञत्वादिकं ज्ञानस्य लक्षणम | 
तइृतेऽपि चि केवल्यं योगभाष्यक॒तेरितम्‌ ॥ ३ ॥ 
ओतस्मातानि वाक्यानि ज्ञानिना माळभागिनः i 
लक्षकाण्येव लिख्यन्ते विश्वासातिशयाय वे ॥ g ॥ 
यत्र सर्वाणि श्रतानि MANA विजानतः । 
तच का ATS कः शाक एकत्वमनुपश्यतः ॥ ५॥ 
यः सर्वचाइनभिस्लेचस्तत्‌ तत्‌ प्राप्य एुभागुभम्‌ | 
नाऽमिनन्दति न दृष्टि तस्स प्रज्ञा प्रतिष्ठिता । ६ ॥ 
न विस्मरति सर्वच यथा सततगो गतिम्‌ i 
न विस्मरति fre चिन्माचं प्राज्ञधोस्तथा ।। ७ 11 
नोदेति नाऽस्तमायाति सुखे दुःखे मुखप्रभा। 
यथापूर्वस्थितियस्य स जोवन्मुक्त SHAT 1) 
यो जागत्ति सुषुपतस्था यस्य जाग्रन्‌ विद्यते | 
यस्थ निवासन बोधः स जीवन्मुक्त उच्यते ॥ € ॥ 
रागदेषभयादीनामनुरूपं चरन्नपि | 
योऽन्तव्थामवदत्यच्छः स जोवन्मक्त उच्यते ॥ १० ॥ 
यस्य MESA भावो बुद्दियेस्थ न लिप्यते i 
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HAASAN वाऽपि स जीवन्मृक्त उच्यते ॥ ११॥ 
अपि शोतरुचावर्क अत्युष्णऽपोन्द्‌ मण्डले | 
अप्यधःप्रसवत्यग्ना जीवन्मुक्तो न चाऽन्यधोः ॥ १९ ॥ 
चिदात्मन इमा नित्यम््पुरन्तो शक्तयः | 
इत्यस्या$ऽसय जालेषु नाऽभ्युदेति कुदचलम्‌ ॥ १३॥ 
परव्यसनिनो नारी AAG LIRAT | 
तदेवाऽऽखादयत्यन्तर्नरसङ्गरसायनम्‌ ॥ १४ ॥ 

एवं तत्त्वे परे NS धोरा विश्रान्तिमागतः। 
तदेवा5$खादयत्यन्तबंदिव्येवचर AT ॥ १५॥ 

यो नित्यमध्यात्ममये नित्यमन्तमुखः सुखी | 
TAT प्रसन्नश्च गिराविव RETER: । ९६ ॥ 
परानन्दरसाक्ष॒ब्धो रमते CAASA A | 
सवेकमेपरित्यागी MASE निरामयः t १७ ॥ 
न पुण्येन न पापेन नेंतरेणाऽपि लिप्यते | 

येन केन चिदाच्छन्षा येन केन चिदाशितः ।। १८ ।। 
यच क्वचन शायी च स॒ Vasa राजते | 
वणधमाश्रमाचारशास्त्रमन्त्ननयेस्सितः। १८ ॥ 
निर्गच्छति जगज्जालात्‌ पञ्जरादिव केसरो। 
वाचामतोतविषमा विषयाशाइशेक्षितः ॥ २० ॥ 
कामप्यपगतः शाभां शरदीव नभस्तलम्‌ | 
नि'स्ताचा निर्नमस्कारः पूज्यपजाविवर्जितः ॥ २१ ॥ 
संयत्ता वा वियक्ता वा सदाचारनयनक्रमेः। 
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एतावदेव खल लिङ्गमलिङ्गमत्त 
ENTRE तिचिरभ्रमनिवृतस्य | 
तद्यस्य यन्मदनकेपविषाद ले।भ- 
मादापदामनुदिनं निपुणं तनृत्वम्‌॥ २२॥ 
तुर्यविश्रान्तियुक्तस्थ प्रतितोपस्य भवाणवात्‌। 
न छृतेनाऽक्तेनाऽा न शृतिस्मतिविभ्रमेः ॥ ₹३॥ 
तनुं त्यजतु वा तीर्थे श्रपचस्य गे थवा | 
ज्ञानसम्म्रात्तिसमये सुक्त एवाऽमलाशयः ॥ २४॥ , 
न Aral नभसः YÈ न पाताले न HA | 
सवाशासङ्कये RAA मोक्ष इति श्रतेः ॥ २५॥ 
जीवन्मुक्तपदं त्यक्का ASS ATTA | 
fasrerz vt मुक्तत्वं पवनेऽऽस्पन्दतामिव ॥ २६ ॥ 
अनाप्ताखिलशेलादिप्रतिबिम्ने चि याशी | 
WT «uui दपणता केवलात्मखरूपिणी 11 ₹७॥ 
अचं त्वं जगदित्यादा प्रशान्ते EXIST | 
स्यात्‌ MEM केवलता स्थिते द्रष्टयवोश्षणे 11 २८ ॥ 
चिन्माचं चेत्यरहितमनन्तमजर शिवम्‌ i 
अनादिमध्यनिलयं यदनाधि निरामयम्‌ ॥ २८ ॥ 
न RA नाऽपि चाऽऽकारं न इश्यं न च दशनम्‌ | 
अनाख्यमनभिव्यक्तं तत्‌ किञ्चिदवशिष्यते ॥ ३० ॥ 
इति श्रीविज्ञानभिक्षविरचिते age जीवन्मुक्तिप र म मुह्नयोः 
परिच्छेदः ॥ + 1 
इति साहसारस्यात्तरभागः | साझसाराख्य प्रकरणं GATRA | 
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